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Preface to the Second Edition 

The first edition of this important Nyäya treatise 
was quite popular and has been out of print for some 
years. 

In this new edition, Swami Virupakshananda, the 
translator, has added a useful introduction and has 
thoroughly revised the script. He has provided more 
notes, which have all been shifted to the end of the 
book. The text of the commentary has been given 
in Devanagari. 

We hope this edition too would be welcomed by 
all lovers of Indian philosophical literature. 


Sri Ramakrishna Math 
Madras 600 004 
1 August 1994 


Publisher 



Preface to the First Edition 

We have great pleasure in placing before our readers, 
Swami Virapakshananda’s lucid English translation of 
Tarka-samgraha and of Dlpikä the brilliant commentary 
on it by Annambhatta. 

Tarka, as the Indian system of logic is called, is 
not an intellectual pastime for the pedant but a fine 
and precise tool for the philosopher who probes to 
discover the Ultimate Truth. While the Tarka-samgraha 
is meant primarily to unlock the doors of the twin-darsana 
of Nyaya-Vaisheshika, it is also the master key that 
has been used by the Acharyas of the other darsanas—the 
Sänkhya and Yoga, Mimamsa and Vedänta. All Indian 
philosophy is characterised by the application of a rigorous 
logic that often looks hair splitting to the untrained 
layman; but it is the very subtlety and vigour of the 
logic that has enabled the different metaphysical systems 
to stand the test of tiine and the tide of fashion. 
When the common reader peruses a commentary of 
Sri Sankara, for instance, he often wonders why the 
great Acharya wastes his time and our patience by 
quibbling at length on points that convey no significance 
to us. But when we become familiar with the raies 
of Tarka, we shall be able to appreciate the integrity 
that compels the master-mind to analyse so thoroughly 
the logical implications of a statement or term. Sri 
Sankara often deals with verities that defy verbalisation, 
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but when words have to be used to communicate a 
truth, he is particular that there is no vagueness or 
looseness in the terms employed or the arguments pressed 
into Service. He points out that right Tarka is necessary 
to apprehend the Highest and wams us against the 
temptations of false Tarka —tarkyatäm mä kutarkyatäm. 

It is hoped that this lucid translation of 
Tarka-sarhgraha and the Dipikä by Swami 
Virupakshananda will enable the reader to enjoy our 
traditional philosophical texts better. 

Sri Ramakrishna Math Publisher 

Madras 600 004 
2 October 1980 



Translator’s Note 


As I was studying the Tarka-samgraha with the 
Dipikä under the able guidance of Sri V.R. Kalyäna 
Sundara Sästri of Madras, Sähitya višärada, Sähityaširomani, 
Vedäntasiromani, Bhäsyabhävajna, it occurred to me that 
a lucid and simple translation of the Text and the 
Dipikä in English would be of immense help to the 
students of the Text. Accordingly, the English translation 
of the work first appeared serially in the Vedänta Kesari, 
a cultural and philosophical monthly organ of the 
Ramakrishna Math, Madras, a few years back. With 
all humility I must submit that but for the encouragement 
and help from the leamed Sästri, it would never have 
appeared in its present form. 1 am also much indebted 
to Sri V.K. Dongre Sästri of Hyderabad, Vidvän, Pandita 
pravara, for häving given me his unstinted guidance 
and help in elucidating many points in the course of 
my re-editmg the work. 

This is the first time a Ml English translation of 
the Dipikä appears in English. Even as it was being 
serialised in the Vedänta Kesari with annotations, it 
was found much useful to the students reading for 
M.A. Sanskrit in the Madras University. Many teachers 
and students of Sanskrit, particularly of Nyäya-Vaišesika 
Philosophy, pressed me hard to bring out the translation 
in a book form to make it available to the teacher-student 
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community. The result is the present edžtion. To facilitate 
the study of the Text even by those who do not know 
Sanskrit, a word-for-word transliteration of the Text 
with meaning is given. My grateful thanks are due 
to Mr. R.S.N. Rämakrsnan of Ravanasamudram who 
has very kindly gone through the entire revised manuscript 
before it was sent to the Press. 

The Tarka-samgraha of Annambhatta is the most 
popular introductory work on the Nyäya-Vaišesika system 
of Indian Philosophy. There are a few English expositions 
of this work, the most notable being A Primer of Indian 
Logic by Prof. S. Kuppuswämi Šästri. Sri Y.V. Athälye's 
annotated edition of the Engiish translation of the Text 
by Sri M.R. Bodas is also weil known. Both these 
works have been consulted and made use of by the 
present transiator in preparing this translation. A French 
exposition of the same Text by A. Foucher, Le 
Compendium des Topiques —Tarkasamgraha d’ 

Annariibhatta (Paris, 1949) also shows the importance 
of the work. 

Tarka samgraha with its expository gloss, caüed the 
Dlpikä, is an introductory treatise by Annambhatta to 
the study of Nyäya-Vai&eska. A native of Andhra, 

Annambhatta is said to have flourished in C. 1600 

* • 

a.d. He was the son of Meligiri Tirumalaräya, younger 
brother of Sarvadeva, and a pupil of Brahmendra Sarasvati 
in Advaita, of VTrešvara of Varanasi in Vyäkarana, and 
Višwanätha in Mimõmsä. He was a scholar in Nyäya, 
Mimõmsä, Vyäkarana and Advaita and has written a 
number of leamed commentaries on them. The better 
known among them are his commentaries on Bhatta 
Somešvara’s Nyäya Sudhä, on Panini’s Astädhyäyi\ on 
Bädaräyana’s Brahma Sütras, on Kaiyyata’s Pradlpa and 
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on Jayadeva’s Manyäloka. But his Tarka-sarhgraha with 
his expository gloss on it, called the Dipikä, is the 
most popular introductory handbook on Indian Logic, 
the study of which is considered indispensable to the 
students of the Nyäya and Vaisesika systems of 
Philosophy. Tarka-samgraha with its Dipikä contains the 
essence of both the Nyäya and Vaisesika schools of 
Thought. Hence, the term Tarka-sariigraha does not 
mean merely logic as it is generally understood to 
be. As Annambhatta himself explains it in his Dipikä , 
it is a compendious elucidation of the nature of substance, 
qualities and sudi other ontological categories of the 
Vaisesika system of Philosophy accepted by the Nyäya 
school of Thought. 

The translator will consider his labours amply 
rewarded if this work proves to be of some help to 
the students of Nyäya-Vaisesika Philosophy and to the 
lovers of Sanskrit and Indian Philosophy in general. 
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Introduction 


qrfMfet ^ — Känädaiii Päninlyam 

ca sarva sastra upakärakam — 

“Logic and grammar are indispensable aids for every 
branch of Knowledge.” 

The tenn Indian iogic is usually rendered by the 
Sanskrit equivaients d4*it« and 

JWiuttiW. In angiicised form it is generaily known as 
‘Nyäya-Vaišesika’ system. Indian Logic is aiFftföpfr or 
"4wRid< or in the sense that it is a philosophical 

system of which methodical reasoning or investigation 
of knowledge got through observation or perception 
and trustworthy verbal testimony forms the Central theme. 
It is pre-emmently the sdence of ratiocination or d4>$ll^. 
It is also described as the Pramäna Sästra or the 
epistemological Science (ie the theory of the method 
or grounds of knowledge), chiefly conceraed with valid 
knowledge and its sources. At a very early stage in 
the history of Indian Iogic, the Vaišesika stress on the 
inductive phase of inference came to be synthesised 
with its deductive phase in the Nyäya theory of syllogistic 
reasoning. So, Indian Iogic is also usually described 
as Nyäya Vaišesika system (ie Nyäya Realism + Vaišesika 
- ie Atomistic Pluralism). 
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The beginning 

The story of India’s philosophicalN&vstems is a story 
of India’s quest for Truth and of attemp^ to construct 
suitable ways and approaches to Truth. Also, on careful 
scrutiny, we can discem in all this quest and attempts, 
almost from the beginning, two tendencies, the intuitionistic 
and the rationalistic, and two chief aims - the achievement 
of Dharma and the realisation of Brahman. One Rg Vedic 
seer boldly intuited the ‘monistic absolute’ in the 
well-known verse afojf (Rg.V. X-129-2). 

“That One breathed breathlessly by Itself.” At the same 
time, we also fmd another sage exhorting rationalistically, 
“xwz&ž “Meet one another, 

discuss and understand your minds” (Rg.V.-X 191-2). 
These two tendencies came to exhibit themselves 
throughout the Vedic age, in close association with 
the two aims mentioned above. On one side, as a 
result of the influence of the rationalistic tendency on 
the ritualistic aspect of the Veda, in due time, there 
emerged JaiminTs system of And on the other 

side, the combined workings of the intuitionistic and 
rationalistic tendencies in the direction of spiritual insight 
and knowledge of truth led to the emergence of the 
Upanisadic philosophy of Here we find a strong 

emphasis on the efficacy and value of intuition, which 
culminated in Bädaräyana’s system of Vedänta. The 
dominant feature of the Upanisadic philosophy is its 
monistic absolutism, and this led up to rationalistic 
reactions of various types, representing collateral and 
casual phases of upanisadic thought. Some of them 
came to be systematised later on: a) in the dualism 
and realism of Kapila’s and the allied discipline 
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of Patanjali's qt*T; b) in the pluralistic rationalism of 
Kanäda’s and its complementary ^ of Gautama; 
c) yet others emerging as anti-vedic rebels in the form 
of the Jaina Wi<^i<i,(May-be-ism), the fefFRR (Idealism) 
and (Nihilism) of the Buddhists, and the Cärväka 
materialism. 

The birth of the system: 

We can trace the first rumblings of Nyäya-Vaišesika 
system in the well-known three-fold scheme of self-culture 
leading to Self-realisation in the Upanisadic text I£ 3^TcRT 
*k gÄ sfaaft I” (Br. IV-5). Thus 

it is generally accepted that hearing (Sravana) or initial 
comprehension represents the inaugural stage, 
investigation and discussion with the help of reason 
(ipR) represent the Central stage and constant 
contemplation stands for the culminating stage. 

When deliberate attempts at reasoning become common, 
a timely waming is given by the formidable teacher 
of the Katha upani$ad, Death (Yama) that ‘Self-realisation 
cannot be got through ratiocination or Tarka (%T 
Mf&Ntoi) only. The philosophical debates that were 
carried on under the auspices of Ajätašatru and Janaka, 
indicate that during the period of the Upanisads, sdme 
logical doctrines should have not only begun to appear 
but also progressed beyond the nebulous stage. 

Before the end of the Upanisadic period and prior 
to the advent of the Buddha, the Vedic scriptures 
embodying the results of the intuitive insight of the 
Vedic and Upani$adic seers had asserted their authority 
so far as to pursuade a large section of rationalistic 
thinkers to agree to play second fiddle to scriptural 
authorities. Smitikäräs like Manu and Yäjnavalkya 
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emphaticaily recognised the importance and value of 
logical reasoning for a correct comprehension of Dharma 
as taught by the Vedas. Another section of rationalistic 
thinkers who did not agree to play a subordinate roie 
to scriptural authorities, perhaps developed and 
expounded rationalistic doctrines on independent lines, 
without subjecting themselves to the thraldom of Vedic 
religion and philosophy. Some of these doctrines perhaps 
shaped themselves into SäAkhya thought of the 
pre-Buddhistic stage, with a märked degree of hostility 
to Vedic rituaiism. Some other doctrines of this kind 
gave rise to the pre-Buddhistic logic and metaphysics 
of the Vaišesika with a speciai leaning in favour of 
the deductive reasoning based on observation and analysis, 
and with a simple rationalistic scheme of two sources 
of valid knowledge — perception and inference (Rc*«T 
and 

About the 5th century b.c. when the antivedic 
movements of the Buddhism rose and began to spread, 
the exponents of Vedic philosophy and religion keenly 
felt the need for showing greater accommodation to 
rationalistic modes of thought. The rationalistic sources 
avaiiable for Vedic religion and philosophy had to be 
pooled together and kept fit for defensive and offensive 
use, as against the impact from collision with avaidika 
developments, tike the disquieting nihilistic excesses of 
early Buddhism. Thus, the Nyöya of the Vedic exegesis 
and the logic and metaphysics of the early anti-vedic 
Vaišesika came to fratemise with each other and gave 
rise to two sister schools of philosophical reasoning 
— the Vaišesika school mainly concemed with inductive 
observation and analysis; inferring general laws from 
particular instances, and the Nyäya School chiefly 
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concemed with the formulation and elucidation of the 
principles of ratiocination on the basis of inductive 
reasoning. The doctrines of these two schools were 
systematised and redacted in the form of Nyäya Sütras 
and Vaišesika Sütras, in all probability, not later than 
the middle of the fourth century b.c. The author of 
Nyäya Sütras is known as Gautama and of Vaišesika 
Sütras as Kanada. Gautama is otherwise known as 3TSTO: 
and Kanada as and Wl: I 3T$rar?: was the personal 
name and the gotra name of the author of the 
Nyäya-Sütras and and are the personal names 
and sfiiw the gotra name of the author of the Vaišesika 
Sütras, in the same way as the is the personal 

name and the gotra name of the author of 

The Vaišesika-Sütras and the Nyäya-Sütras 
were redated between the middle of the fourth century 
B.c.. perhaps towards the end of the fourth century b.c., 
the Vaišesika Sütras being earlier than the Nyäya-Sütras 
(refer p.no. XV to XXV of section III of Introduction 
to A Primer of Indian Logic - Part I by 
Maha-Mahopadhyaya S. Kuppuswami Sastry. Pubüshed 
by P. Varadachary & Co., 8, Lingi Chetty Street, Madras. 
1932). 

The names of Vaišesika and Nyäya may be connected 
with the two aspects of sound reasoning — the analytic 
or inductive aspect which mounts up from particulars 
(fäšfa) to the general or universal (W^) and the 
synthetic or deductive aspect which moves. on from 
the universal («M to the particular (fäšta). This 
inter-relation of the Vaišesika and the Nyäya came to 
be conceived of as two sister systems in spite of their 
differences on the metaphysical side. The Vaišesika and 
the Nyäya are not restricted in their scope and aim 
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to logic in a narrow sense. Like other Indian systems, 
these two form self-contained philosophical disciplines 
of a compiex character, with a distinctive Central theme, 
correlated to their special goal. The final cessation of 
all miseries (am 3 !) is the goal of the Vaišesika and the 
Nyäya. The Vaišesika stresses the analytical side of 
reasoning and fumishes the metaphysical background 
and the inductive basis of the Nyäya system. With 
the Vaišesika material, suitably modified in minor details, 
the Nyäya builds up a complete system of epistemology 
and logic, combined to some extent with psychology, 
ethics, ontology and religion. Such, a mixed composition 
of Indian philosophical systems is due not to any lack 
of appreciation of differences of value in different things, 
but rather to the cultural outlook of India, which is 
dominated by an intense desire to synthesise all the 
departments of knowledge in a scheme of progressive 
realisation of life’s ends culminating in final emancipation 
conceived of as the summum bonum. 

The importance of Nyäya: 

Methodical reasoning, involving a critical investigation 
of knowledge got through perceptual experience and verbal 
testimony, ie aijftgiT with the help of the five - membered 
scheme of syllogistic expression (RR or H*ii e w c i 3FW), forms 
the distinctive contribution of the Nyäya to philosophical 
thought. Since its first redaction, the Nyäya System 
has permanently secured for itself a position of importance 
in the Hindu scheme of Vedic religion and phüosophy, 
chiefly by the ancillary roie which it has assumed in 
its relation to the Veda. The extant basic works of 
Nyäya are Gautama’s Nyäya Sütras, the Nyäya Bhäsya 
by Vätsyäyana, otherwise known as and the 
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*^4W e iifif«b by Udyotakara. In the and other 

works there is sufficient evidence to conclusively show 
that Dignäga, the famous Buddhistic logician, adversely 
criticised the Nyäya-Bhäsya. Vätsyäyana is the earliest 
known writer who drew pointed attention to the reason 
why Gautama’s Nyäya came to be regarded as the 
Science of “epistemology and logic sngeftfw#, 

or aroiRf) ” Vätsyäyana indicates in the very first sentence 
of his Bhäsya how valid thinking (jm) and fruitful doing 
(A) serve as each other’s axle in each other’s 
wheels and how they constitute ‘real living’ with all 
its complexity in the pluralistic universe of the Nyäya 
Vaišesika realism. It is also worth noting that it is 
Vätsyäyana who first explained how the entire 
epistemological scheme of pramänas could be synthesised 
in a valid syllogistic expression and how, for this reason, 
logic proper just came to exercise a profound influence 
over the whole realm of philosophical thought in India. 
About the 6th century a.d. or in the former. half of 
the seventh centusy, Udyotakara wrote his the 

earliest extant commentary on Nyäya Bhäsya. 
Udyotakara’s great Service to Nyäya consists in his 
successful endeavour to lift it up ffom the slough into 
which it was thrown by Dignäga’s confutation of 
Vätsyäyana’s Bhäsya. 

After Udyotakara the philosophical contest between 
the anti-vedic and pro-vedic sides of the Nyäya thought 
was keenly carried on by great Buddhistic logicians 
like Dharma Klrti, Dharmottara, and Ratnaklrti and 
eminent Brahmanical logicians like Väcaspati Mišra, 
Jayanta Bhatta, Bhäsarvajfla and Udayana. Väcaspati 
himself has given 841 a.d. as the date of the composition 
of his index to Gautama’s Sütras, called sp ^ föw. 


T2 
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Väcaspati is famous for his polymathic leaming and 
dispassionate philosophical outlook. He is the author 
of many important and authoritative treatises, mainly 
in the nature of expository and critical commentaries 
on almost all the systems of Indian philosophy. His 
aBflfsr Hto on Mahdana Mišra’s äSifäfä: and Rwft on 
Samkara’s Brahma-Sütra Bhäsya, represent the Advaita 
system. His dc*wtoj<ö on and %TR^ on represent 

the Sänkhya-Yoga system; and his siR ^ Pw** and 
«nfe to represent the Nyäya system. There 
is evidence to show that Bhämati should have been 
his latest work. In his ; *trt «nfe tor he renders 
intelligible the difficult portions of the and 

incidentally discusses several obscure portions of the 
HT®r and the Nyäya Sütra, in accordance with 
the Nyäya tradition handed down to him by his Nyäya 
teacher Trilocana. For the monumental contribution which 
he made to Nyäya in his dicrö tol he came to be 
known as the didwfai4 in Nyäya literature. He justly 
claims, in his to the special credit for häving 
redeemed from oblivion Udyotakara^ work, which came 
to be regarded very oid and was nearly forgotten in 
the ninth century a.d. Jayanta’s chief contribution to 
Nyäya is his Nyäya Manjarl. This work is of the nature 
of an elaborate |frt (expository gloss) on select Sütras 
of Gautama. Jayanta himself says that the 
was so weil appreciated by his contemporaries that 
he came to be recognised as the of Bhäsarvajna, 
who flourished perhaps about the beginning of the tenth 
century a.d. is the author of an important Nyäya work 
called HR and the distinctive feature of this work 
is its epistemology which deviates in certain respects 
from established Nyäya tradition as for instance. 
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discarding of as a distinct JWM and in recognising 
six ^ihkh-s including Udayanäcärya is the 

greatest Naiyäyika of the lOth century a.d. At the end 
of one of his works, WiWcft he has given 984 a.d. 
as the date of its composition. Besides his erudite 
commentaries on jkiwWs Bhasya and Väcaspati’s 

Rituiwid) and flictö qfäjfä, he wrote three important 
Nyäya works - the otherwise called Mftftlg, 

the 3ür*T - otherwise called and the 

fgnre#. The first of these three works contains 
an elucidative and illustrative exposition of the subtieties 
of Jäti (futile respondence) and Nigrahasthäna (Vulnerable 
points) in accordance with the dialectics of early Nyäya. 
The Ätma-Tattwa Viveka is a brilliant exposition of 
the Nyäya metaphysics with particular reference to the 
Nyäya conception of the seif (JTva) and contains a forcible 
refütation of the Buddhistic doctrines of momentariness 
(W W) and voidness (5£*lclT). The is Udayana’s 

masterpiece. It is devoted to refütation of the anti-theistic 
theories maintained by the Vedistic, Särikhya, nihilistic 
and naturalistic schools of his age, and to the amplification 
and vindication of the Nyäya theism, chiefly on the 
basis of the creationistic view of causation. Udayana’s 
theistic argument consists of two main parts: one part 
arguing towards values, design and causation in the 
sense of creation and the other part arguing to God 
from values, design and creation. His monumental 
contribution to Indian theism has secured for him the 
high ränk of Nyäyäcärya. 

The period of growth of Nyäya: 

The greatest Nyäya work which was written after 
Udayana is the ncqfaniiHfr by Gangešopädhyäya. In this 
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monumental work, Gangeša utilised all the constructive, 
expository, critical and polemical material in the earlier 
works of Nyäya Vaišesika and gave the final shape 
and tum to the logic and metaphysics of Nyäya. In 
treating the various topics of Nyäya, the earlier writers 
usually adopted the categoristic method, which was 
inaugurated by Gautama. This method, as expounded 
by Vätsyäyana, consists in enumeration and classification 
(uddesa or vibhäga) of defmition (3SM), careful 
investigation and discussion (qfaff). Varadaräja’s mfWflT 
is the latest work (about 1100 a.d.) on Nyäya, which 
adopts the oid categoristic method in accordance with 
the Nyäya-Sütras and Bhäsya. It was Gaiigeša who 
replaced this oid method by what may be described 
as the epistemological method or the Pramäna method, 
which defmitely shifted the emphasis from the categoristic 
treatment of the topics of Nyäya to the 

epistemological treatment of the four means of valid 
cognition (hhiuiiR) recognised by the Naiyäyikas. Thus, 
the Nyäya-Sästra, which had remained hitherto a mere 
Padärtha-Šästra for all practical purposes, was tumed 
into a full-fledged JPP in Gahgeša’s dodxwwlöf and 
in this partly lies the epoch-making character of this 
monumental work on Nyäya. That the Tattwa chintämani 
serves as the basic work on which the whole literature 
of what is commonly known as Navya-Nyäya (modem 
Nyäya) rests is also another reason for regarding it 
as an epoch-making work. The Tattvacintäraani, or the 
Mani as it is popularly known, consists of four main 
divisions represented by the four chapters (khända) on 
perception (x&W), inference (3FJRH), assimilation in the 
sense of analogising (swr) and verbal testimony (3R). 
In the course of an elaborate elucidation and discussion 
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of the nature and objective reach and content of these 
four pramänas, the relevent topics of the Nyäya-Vaišesika 
system are considered in the main in comparison with 
kindred topics of other philosophical systems. 
Paksadharamisra, otherwise known as Jayadeva wrote 
a commentary called Aloka (aricsfa) on the Mani (nfr). 
Vardhamänopädhyäya, the only son of Gahgeša according 
to tradition, was also a reputed Naiyäyika of this period. 
He wrote several learned and illuminating works, generally 
known as prakäša in the form of commentaries on 
Udayana’s treatises, Gangeša’s Mani and Vallabhäcärya’s 
Nyäya Mävatl HwWkR). Jayadeva’s pupil, Rucidatta, 
was also a logician of considerable repute and was 
the author of a well-known commentary called 
on Vardhamäna’s 5TOT. 

About the end of the 15th and the beginning of 
the 16th century, there flourished the greatest 

Naiyäyika of the period. He had the unique privilege 
and glory of häving taught Nyäya to four of the greatest 
personalides of the 16th century, viz Caitanya, the greatest 
Vaisnava teacher and reformer of Bengal in the 16th 
century; Raghunätha, otherwise known as (the 

crest-jewel of all logicians); Raghunandan, a famous 
Bengali lawyer; and Krsnänanda, a reputed Tantrika, 
who was a great authority on the different forms and 
charms of cult. RrIhPi Raghunätha was admittedly 
the greatest logician of the 16th century. He wrote 
several treatises on Nyäya, mostly in the form of 
commentaries and the greatest and the most famous 
of his works is the Didhiti an expository and 

critical commentary on Gangesa’s Mani. Mathuränätha 
was the most famous of Raghunätha Siromani’s pupils 
and wrote authoritative commentaries on the and 



22 


Jagadlša and Gadädhara were the greatest 
exponents of Navya-Nyäya as represented by the Mani 
and the Didhiti and flourished in the earlier part of 
the 17th century. The most important works of Jagadlša 
and Gadädhara are studied carefuUy by those students 
who seek to specialise in Navya-Nyäya and they are 
regarded as constituting an indispensable discipline of 
high value to every scholar who wishes to be recognised 
as a sound sästrin. 

Synchretic School: 

In the latter part of the 17th century, the Nyäya 
scholars interested themselves chiefly in the interpretation 
of the earlier and later works on Nyäya and in the 
production of Introductory books. to, i mm 
and are three of such scholars. Sariikara Mišra 

wrote a commentary on the JagadTšI (amM) and a 
comprehensive commentary called the Upaskära 
on m*. Višvanätha Pancänana wrote a commentary 
on the Nyäya Sütras in 1634; and he is famous as 
th^ author of the popular hand-book of the 
Nyäya-Vaišesika system, called the Bhäsäparichheda 
ChwihIW^) or «bitaiwcSl, which consists of 168 easy 
verses, accompanied by his own commentary called the 

Annambhatta, the writer of dWüd was an Andhra 
scholar who flourised in the latter part of the 17th 
century. He was a reputed scholar and a polymath. 
In the sphere of Pürva Mimäiiisa and Vedänta, he wrote 
a massive commentary called the WBteM on Bhatja 
Somešvara’s otherwise known as PR and a 

commentary on Brahma-Sütras. He wrote an easy 
commentary on Panini’s Astädhyäyi and an extensive 
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commentary called (Uddyotana) on Kaiyata’$ 

In the sphcre of system he wrote a learned 

commentary called Siddafljana on Jayadeva’s n*^«4«h as 
also the most popular hand-book of Indian logic, called 
the Mm- and its expository and supplementary gloss 
called the ölW The name rifelš is interpreted by 
Annambhatta himself as a compendious eluddation of 
the nature of substance, qualities and such other ontological 
categories of the Vaisesika system , which are accepted 
by the Nyäya. Thus the with 3lifar fulfils the 

object mentioned in the concluding verse 
^T^rqfrl I II” 

“Annariibhatta has written this treatise called 
with the object of introducing beginners to a study 
of the Nyäya and Vaišesika systems of Gautama and 
Kanada.” 

Concluding Remarks: 

The Nyäya Vaisesika system originated in the 
rationalistic tendency of the Upanisadic age. The original 
current of rationalistic thought came to be broken into 
two systems, the Vedistic Nyäya and the anti-vedistic 
Vaisesika. After some time, there was a rapproachment 
between these two schismatic developments. The 
Vaisesika emphasis on the inductive side of reasoning, 
together with its realism and pluralism, served as the 
basis for the development of the Nyäya theory of 
deductive reasoning thought of as a well-defined scheme 
of syllogistic expression, All along the Vaišesika and 
the Nyäya have been treated as sister systems 
cfr) with a common rationalistic stress and realistic 
background, in spite of certain epistemological and 
ontological differences. The Nyäya Vaisesika is a 
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self-contained system of philosophy. Its roots strike deep 
into its pluraiistic realism. Its scheme of extemai relation, 
its theory of truth and error, and its creationistic view 
of causation constitute its mainstay. Its thought-measuring 
devices and precise formulas form its ever-spread and 
never-fading foliage. Its fruit is the virile, though 
negativistic, doctrine of 3PTR (non-existence) and 3TO34 
(final liberation). Its chief solace and comfort is in 
its rationalistic theism, with its demi-urgic, omnipotent 
and omniscient Išvara. Its chief boast is its logical and 
dialectic machinery, which the believers and the heretics 
alike, the Ästikas and the Nästikas alike, cannot do 
without. Whoever knows Nyäya, knows the JPTM; he 
is a a philosopher in the strict sense, according 

to Indian tradition. 

Based on “A Primer of Indian Logic by 
S. Kuppuswami Sastri; MA..TE5. Published by P. Varadachary 
& co., 8, Lingi Chetty Street, Madras in 1932. 



SECTION I 

ENUMERATION ( Uddesa) 

Opening Prayer: 

gT55RT d4vHiJÖ: || * || 

Nidhäya, enshrming; hrdi, in my heart; višvešam, the Lord 
of the universe; vidhäya, tendering; guruvandanam, salutations 
to the preceptor; bälänam, of the beginners; sukhabodhäya, 
* for easy comprehension; kriyate, is composed; tarkasamgrahah, 
the compendium elucidating the nature of substances ete. 

1. Devotedly meditating on the Lord of the universe 
in my heart, and offering my salutations to the preceptor, 
I proeeed to compile the book (known as) the 
Tarkasamgraha for the easy comprehension of the 
beginners. 1 

M 11 

Rl4>lfidW JP1FT 

^B 4 «iaWHW»KlcH 4 > 1 

f^tn^fcr 1 ^ ä 1 n# fteft fäwRõmft 

*bW«P# 3M^PiHl«Ji 

M H I tewnä 1 w-wRI 

^ 5T I ^ 
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SWmfofö * I RlKMKI^fäd^cftd WIUMkf I rRTT ft FfŠ 

| ->ten^ szjftxIR 

^KTO 31^lfö&fä | Ü^TSIŽ aiftMKWUlW STf^räfcT | $TW TOI#*; I 

d fqffvTO # «IddWH&fl 1 cFFfcä Jlföm^ # 

rf: W: WWi f^T I ^ 

JPfisRtäõq?f m I fffcrefclräfä | ^ 3 ta: d^T 

| ^ ?r*f: Itf^ct $nHd 3 flf I 

«H<*Hlföfa | ^W^R^dcdläldMi M =T '^TRTcT I WlW^lfe: 

*T g \ % ^TT IsUcl ^c^Trf 3 TTI | | föifäT 

i fft tor f^cRT m d^mt! >jt^rö i 

3^fT fongTO, c^T 5WFRR, f^FT fr^M: II 
Dipikä: 

Prostrating before the Lord of the Universe, who is one 
with the Divine Mother and is the master of words. I begin 
the commentary called Tarkasamgraha Dipika, which will benefit 
beginners. To achieve the unhindered completion of the treatise 
that is desired to be undertaken, and also as an instruction 
to the students, the author pays his devout homage to his 
Chosen Deity with an appropriate Propitiatory Verse (Marigala 
šloka) at the very commencement of the treatise. This 
time-honoured practice is enjoined by the Vedic Text as is 
inferred from the authority derived from the observances of 
good people . 2 

Objection: Now, a propitiatory verse does not possess the 
efficacy to accomplish unhindered completion (of the treatise); 
because, it is seen that books like Kädamban ete., are incomplete 
though they were undertaken with appropriate propitiatory 
verses, while works like KiranävaK ete., were completed without 
any hindrance even though no propitiatory verses were 
incorporated at the beginning. Thus, there is deviation in 
the law of ‘positive and negative faetors .’ 3 

Reply: It is not $o; because the non-completion is due 
to the abundance of obstacles in works like Kädamban ete. 
(i.e., the propitiatory verse was not capable of overeoming 
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the obstacles since the latter overwhelmed the former). In 
books like KiranävalT ete., the propitiatory prayer was done 
by the author extraneously (i.e., mentally or in his previous 
birth) without incorporating the same in the book. Therefore, 
there is no deviation . 4 

Question: But what is the authority for the necessity to 
incorporate the invoeatory verse (at the beginning of a treatise)? 

Answer: Vedic injunetion inferred from the observation of 
good praetiees of virtuous men is verily the authority. Propitiation 
is known to have been enjoined in the Vedic Text beeause 
it is (a) a topic that cannot be known from sourees other 
than the Vedas (alaukika), (b) is uncensured (aviglta in the 
Dharma Šästras), and (c) is the objeet of the observances 
by virtuous men, like the Darša ete. In order to aviod deviation 
in (daily praetiees like) eating ete propitiatory prayer is said 
to be alaukika (beeause eating ete are also the objeets of 
observances by virtuous men and are uncensured. To guard 
against this deviation, alaukika is inserted). The term avigita 
is inserted to remove overapplication in obsequial rites ete. 
performed during night. The word Usta (good man) is used 
only for elarity (and is not superfluous) beeause it is said: 
‘One should not engage oneself in fruitless labour,’ as even 
striking water without any purpose is prohibited in the seriptures. 

Exposition or elueidation is Tarka. The meaning is: It 
is a compendious elueidation of the nature of the seven 
ontological categories beginning with substance. What is the 
purpose? The answer is: sukha bodhäya, for the easy 
comprehension, ie by studying which an easy comprehension 
of the knowledge of the categories is obtained. 

Question: For what purpose is this new work undertaken 
when there are already many tarka granthas in existence? 

Answer: Bälänäm - for beginners; the meaning is that the 
beginners are unable to grasp the elueidation of the nature 
of categories since in those books (already in existence) it 
is treated in great detail. Beginner is one who is dexterous 
in grasping and retaining in memory (the elueidation of the 
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nature of categories ete), and not one who is merely a suckling 
(but has studied grammar, poetiy ete). 

Question: By doing what is this (work) composed? 

Answcr. Nidhäya, devoutly meditating in the heart the Lord 
who is of the nature of Auspiciousness and who is the ControUer 
of the Universe, and offering salutations to the teaehers of 
knowledge (this treatise is composed). 

2. Classification of the categories (which are the Reals): 

WI4T53THI: || * || 

Dravya, substance; guna, quality; karma, aetion; sämänya, 
generality; visesa, particularity; samaväya, inherence; abhäva, 
negation; (are the) sapta, seven; padärthäh , categories. 

2. Substance, quality, aetion, generality, particularity, 
inherence, and negation are the seven categories. 

wfa; frrot i I qsrä # 

^ntHiHRwn^ (srot) i M m (q?) vm 

V\ V 37 I VKV: I V föfa: f^RT 

(TOUDIH) I 33 l 

DIpikä: 

Categories are being enumerated. Category is. a thing 
corresponding to a name. In the light of this derivation, the 
general definition of categories is art objeet named or denoted 
by the corresponding word. 

Objection: Since by classification itself we get seven 
categories, the use of the word sapta is superfluous. 

Reply: Not so; beeause, the insertion of the word sapta 
is used to exelude a larger number. 
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Objectkm: Is then, the additional category (ie the eighth 
category sought to be precluded) a known entity or is it 
unknown? It cannot be the former, for, a known object cannot 
be held as häving no existence at all; it cannot be the latter 
too; for, how can an unknown object be repudiated when 
the knowledge of its counter-entity has not become the content 
of one’s mind at all? 5 

Reply. It is not so; because, by padärthatva (ie the fact 
of being a category) is meant the fact of categoriness being 
pervasive of any one of the seven categodes beginning with 
substance. Thus, the term sapta serves the purpose of exclusion 
(of a larger number). 6 

ObjectioD: If it is so, any-one-ness (in each of the seven 
categories) must be admitted to mean differenceness from what 
is other than the seven. But since a thing other than the 
seven is unknown, how can the pervasion of any-one-ness 
be determined (ie only if there exists an eighth padärtha 
it would be possible for it to be other than all those seven. 
When the eighth padärtha itself is unknown, there cannot 
be the one which is different from seven)? 

Reply It is not so; because, any-one-ness in each of the 
seven categories beginning with substance means the 
non-existence of difference of seven categories beginning with 
substance in any one category. As such there is no defect 
in the above statement. Further, it has to be interpreted similarly 
whenever occasions arise. 7 

3. Classification of substance: 

^ Il ^ II 

Tatra, of these; dravyäni, the substances (are); prthivf, earth; 
ap, water; tejah, light; väyu, air; äkõša, ether; käia, time; 
dik, space; ätma, soul; manas, mind; nava eva, nine only. 

3, Of the seven categories, the substances are only 
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nine, viz, earth, water, light, air, ether, time, space, 
soul and mind. 

(s*#D frrcä I cräfcr \ ^ gajifiprö i i 

‘frlid cTTf% $o4d 3fT5 | tjfacJlfä | ^ (TtRTt ^HMc=nrh*f 

d%T jj^lufUrT I iWT f| I cTOI^^ll^cf5^^c4l4^MMKd^ 
f^TMRrPTT ^ dHtf) sC^oH cMc^ | cf^f cWTTt nfe 

| 3TcT 5f ^T, WÄHWId. <WlfäHrdWMW I dTfö cfafä, 
^k-H^lIdidN I 'Tlft '3J^, ^flck-^lfdNIc^ w I 

dlfa ^n, WPTTCT^ wftftdHN I dfHWMl ^ H I 

I cTOT ft I m\ ^ 

^toTT^ I ^fMÄ^x||^ilHWm(«4l«bW WIc^ | rJFfT^ 

jJl<mi*l«hitelWtW wWWWJT:, cT* ^c5 cTH^c# ^jcT 57c^t WT: I 3Tcft 

^ I sprfPw m i 

^S^^IrlcWtlfä: I m\ 4 I 3105^ f5PW I 

^T I | 9*77 I 

õ5^^un^ ( *T ^RtWRPW*f ^J^cl I 
«WRdW-e^WHfHAIdH*WiyKüWH, [ c4Ucfo$c| ÕJ5^01?% «z^rfrafaSfrcdlS 
^ifo^lfiUdWÄKUiw cTÖMcd qiffätaor ^ I 3*iuw4l«H<3 

cRT &HJ aRIRÖWR^ t dj $>FRr? * sWW, 

3nW|k|RMk£ =H d I 

ifrTflM^ I d-$«Wfä ^ ^7 

ifcT ^ ^ | #WI^ dl«W*Klqqd1 

jot jrofteid; i 

Dlpikä: 

Substance is being divided by the Text: tatra .Among 

the seven categories, substances are only nine. What are they? 
The answer is given in the Text: Earth.... ete. 

Objectioru How can substances be enumerated as only nine 
when a tenth substance, darkness ( Tarnas ) exists? The substance 
darkness is proved since it is the substratum of colour and 
movement that arises from the irrefutable knowledge, blue 
darkness moves . Moreover, darkness cannot be included in 
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any one of the five substances beginning with ether because 
of the absence of rüpa in them; not in air, because of 
the absence of touch and of constant motion in darkness; 
nor does darkness get included in light because of the absence 
of briUiant colour and hot-touch; nor in water as it is devoid 
of cold-touch and as it is also the substratum of blue colour; 
nor in earth, owing to the absence of odour and as it is 
devoid of touch. Therefore, darkness is the tenth substance. 

Reply: Not so; because, darkness is of the nature of the 
negation of light. Nor can darkness be a substance häving 
colour for the simple reason that the presence of light is 
an essential factor in perceiving a substance häving colour, 
whereas darkness is perceived only when there is no light. 
Darkness is, therefore, nothing but the general absence of 
intense and powerful luminous light. Here the cognition: blue 
darkness moves is erroneous knowledge. Thus it is proved 
that substances are only nine 8 

The general definition of substance is something possessing 
the genus substanceness (dravyatva ), or possessing a quality. 
Partial inapplication (avyäpä) is non-application of the definition 
to some of the things defined, eg the brownness of a cow. 9 
Overapplicability {ativyõpä) is the application of the definition 
to things not intended to be defined, eg the hom of a cow. 10 
A definition which is wholly inapplicable to any of the things 
defined is total inapplicability [asambhava], eg the uncloven 
hoof of a cow. 11 So, that attribute alone can be a definition 
which is free from these three types of defects, eg the definition 
of a cow as an animal häving dewlap. This is called the 
special characteristic mark of a cow. ‘Special charactemess’ 
( Asädhõranatva) consists in being reciprocally co-extensive with 
the adjunct that delimits the scope of things sought to be 
defined (ie it is a characteristic mark that covers all things 
denoted by the definition). To explain: wherever there is cowness 
which is the delimiting adjunct of the cow, there is also 
dewlap and where there is no cowness there is also no 
dewlap. This is reciprocal co-existence ( samaniyatatva ). 12 
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Objection: Since the function of definition is the exclusion 
of the thing defined from everything other than itself, this 
definition of definition ( asädhäranatva) suffers from the defect 
of overapplicability in vyõvrtti and abhidheyatva. 

Reply: To avoid this overapplicability in itarabheda and 
abhidheyatva , the attribute, other than itarabheda and abhidheyatva 
must be added to asädhäranatva. If it is said that vyävahärika 
takjana (ie the definition that is the cause of conventional 
usage of words) is also the defmitum to asädhäranatva, then, 
we need not add (the attribute of tadbhinnatvam) because, 
vyävrtti is the cause of conventional expression of words like 
cow ete. 

Objection: The general definition of substance cannot be 
as that possessing quality, since it suffers from the defect 
of partial applicability in a jar in the first moment of its 
ereation and destruetion. 13 

Reply: Not so; because of the desirability of amplifying 
the definition as that which possesses the generic attribute 
(which is less comprehensive) different from existence 
isattäbhinna, sattä being more comprehensive) and which 
co-exists at the same time with quality in the same substratum. 14 

Objection: Bven then, in conventional usages like, one colour, 
different from taste, ete there is overapplicability in colour 
ete. 

Reply: Not so; because, sueh conventional usages are eurrent 
only because of ekärthasamaväya; and also because the statement 
quality exists in quality is unacceptable. 15 

4. Classification of Quality: 

Rüpa, colour; rasa, taste; gandha, odour; sparsa, touch; sankhyä, 
number; parimana, magnitude; prthaktva, separateness; samyoga. 
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conjunction; vibhäga, disjunction; paratva, remoteness; aparatva, 
proximity; gurutva, heaviness; dravatva, fluidity; sneha, viscidity; 
sabda, sound; buddhi, cognition; sukka, pleasure; duhkha, 
pain; icchä, desire; dvesa, dislike; prayatna, volition; dharma, 
mcrit; adharma, demerit; samskarõh, (and) tendencies (are 
the); catunimsati, twentyfour; gunäh, qualities.. 

4. Cölour, taste, odour, touch, number, magnitude, 
separateness, conjunction, disjunction, remoteness, 
proximity, weight, fluidity, viscidity, sound, intellect, 
pleasure, pain, desire, aversion, volition, merit, demerit 
and tendency are the twenty four qualities. 

^U ll Pwä | | tffcf «IHW4K J* I I 

Dipikä: 

Qualities are sub-divided by the statement in the Text: 

rupa . Quality is that which possesses generality while at 

the same ärne being quite different from substance and acäons ; 16 
or, it is that which possesses the generic attribute, qualityness . 17 

Objcctiou Since the existence of qualities üke levity, softness, 
hardness ete is known, how can the qualities be enumerated 
as twenty-four only? 

Reply: They are not included beeause lightness is of the 
nature of the absence of heaviness, while softness and hardness 
are simply various degrees of density of contact among the 
parts. 

5. Gassification of Action (Karma-Vibhäga): 

Utksepana, upward motion; apaksepana, downward motion; 
äkuncana, contraction; prasõrana, expansion; gamana, motion 
(are the); pafiea karmäni, five aetions. 


T3 




34 


5. Action is of five kinds; they are: upward motion, 
downward motion, contraction, expansion and motion 
from one place to another. 

«b4<*MlldHSI I ¥TO^Tnfq || 

Dlpikä: 

Action is being sub-divided by the Text: utksepana . 

Action is the non-inherent cause of conjunction while being 
quite different from conjunction (ie action itself is not 
conjunction); or, it is that which possesses the genus of Action 
(Karmatvajätimän ). 18 

Objectiotu Since other kinds of actions like gyration exist, 
the enumeration of action as five is inappropriate. 

Reply: Not so; since actions like gyration ete are also included 
under motion, there is no contradiction with the enumeration 
of action as five. 19 

6. Classification of Generality: 

'RTO gfrT föföÜ II ^ II 

Param, more comprehensive; aparam, less comprehensive; ca, 
and; iti, thus; dvividham, two-fold; sämänyam, (is) 
generality. 

6. Generality is of two kinds; the more 
comprehensive, and the less comprehensive. 

tfFTPT frFüä | rrcftft I I I 

M|lM&r II 

Dlpikä: 

Generality is being sub-divided by the Text: param . 

That which pervades more spaee is the more comprehensive, 
and that which pervades less spaee is the less comprehensive. 
There is no generality in the four categories beginning with 
generality. 20 
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7. Particularities: 

^ II V5 II 

Nityadravyavrttayah, abiding in etemal substances (are); visesäh, 
particularities; tu, but; anahtäh eva, innumerable indeed. 

7. But, particularities abiding in etemal substances 
are innumerable indeed. 

| ftäfcT | ^^|p^^L[(H|U|cj: =3 

DTpikä: 

Particularities are being divided by the Text: nitya.... The 
atoms of four substances beginning with earth (prthivf) and 
the five substances beginning with ether [äkõša) are the etemal 
substances (in which particularities inhere). 21 

8. Inherence: 

f ^ Il c II 

Samaväyah, inherence; tu, but; eka eva, one only. 

8. But inherence is only one. 

DTpikä: 

By the Text: Inherence..., it is said that there is no difference 
in inherence :. 22 

9. Classification of Negation; 

- 5JFTTTR:, 

|| ^ || 

Abhävah, negation; caturvidhah, fourfold; prägabhävah, 
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antecedent negation; pradhvamsäbhävah, destructive negation; 
atyantäbhävah, absoiute negation; anyonyäbhävah, mutual 
negation; ca iti, and thus. 

9. Negation is fourfold: antecedent negation; 
destructive negation; absoiute negation and mutual 
negation. 

Diplkä: 

Negation is being sub-divided in the Text: abhäva . 23 




SECTION n 

CHARACTERISTICS OF SUBSTANCES 
1. Earth: 

flšf ipqõlcft Tjfäcft I *{T ü[ünaT-^JIsftrHI ^ I 

| <m4^mi | 5^rf^n 

1 | ?%j ^FaREni^ smn^l 

era hwijwR? | y<+nwife ii \ \\ 

Tatra, of these; gandhavatt, possessing odour; prthivi, the 
earth (is); sä dvividhä, it is two-fold; nityä anityä ca, etemal 
and non-etemal; nityä paramõnurüpä, etemal is the atomic; 
anityä käryarüpõ, non-etemal is the produet; punah trividhä, 
again threefold; harira-indriya - visaya bhedät, due to its division 
into body, organ, (and) objeet; šariram asmadädmäm, body 
is that like ours; indriyam gandhagrähakam ghränam, the organ 
is the cogniser of smell (known as) the olfactory sense; tat 
ca näsägravarti, and that abides at the tip of the nose; visayo 
mrtpäsänädih, objeets are clay, earthy stones ete. 

1. Of the substances, earth is that which has odour 
(as its inherent) quality. It is of two varieties; etemal 
and non-eternal. Etemal is the atomic and non-etemal 
is the produet. Again, it is threefold: body, organ, and 
objeet. Body is that like ours; that which grasps odour 
is the olfactory organ and it abides at the tip of the 
nose. The earthy objeets are like clay, stone and sueh 
other things. 
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ddfelsbHI^RId, gtoT e5WTT^ I cT^fcT | dMT I 

^5i5F^ ^ Rqjta i ^ mwRäfo 

TO^RPTi: | d Xf cT5T I 3WW% 

cT^ H<ftfcTH>#T Ri R^Rd^KM^llHWd d I 

^«HHlIy^uiÄ^^IMHlIdHi^W Rsfte^ | ^3 <iic*WI# *T*WcWdWd 
d | ^#RšRŽ|cr cT5T ^HIifkKlcf | ^ 

««fclRcWI Ä SffüTHT Rc[d I F^Kdl^*ftvkR4d 

ö5flUlr^ M^T ]3 I R*R ?1 l fäfäRfcl 1 Rc^T 

mhimMRmh, 1 1 iw#r Rwt [ 5#fcr 1 

3^TrR=ft -H>IWdH 51^3 I ^RmiwR d^iWdHH, | 

^JtsRTCTlc^rcl '‘TPI: l ^l-Rd< 1 ^dR^^|M|>^qc% flfd #IWWi: 

l fW: I ^ ^ Jprf RtfelfkH, 

mfä^fe-IR, W3Ff fw?: mf^RRw ?ftf dd&TW $\&P{ t 

qiRNflt ^RR i ?Kkftfcr | <sfafcr i I wiii^RR 

R%iR3 I STüTftfrT WT I Hk-jR^I^Rfo: I ^dWf ^ I 

[ AJcMNl*J||<{)(cl | 


DIpikä: 

Following the Nyäya order of exposition, the characteristic 
mark of earth is defined next to enumeration of categories 
ete. Uddeša is enumeration of categories by naming them. 
One’s intent alone is the regulator in the sequence of 
enumeration. 24 

Objection: Now, in a substance composed of parts häving 
fragrant and foul smell, there is the non-birth of odour owing 
to the two kinds of odour being mutually incompatible. So, 
here is the defeet of partial applicability of the definition. 25 
Nor can it be said that, in that case, apprehension of odour 
in the substance is rendered impossible, beeause the smell 
experienced in the component parts will certainly be apprehended 
in the substance also. Further, variegated odour is unaeeeptable 
to the Siddhäntin. 26 Also, there is partial applicability (of the 
definition in the earthy produets like) jar ete. just ereated 
and destroyed. 27 

Reply; Not so; (ie there is no defeet of partial applicability 
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in products just produced and destroyed); because, of the 
desirability of amplifying the definition as that which possesses 
a generic attribute less comprehensive than substanceness while 
co existing with odour in the same substratum 

Objectiom In water also odour is apprehended. So, here 
is overapplicability (because even water ete besides earth possess 
odour). 

Reply: Not so; because, the apprehension of odour in water 
is due to the contact of minu te partides of earth mixed 
with it and this can be proved by applying the method of 
affirmation and negation. 28 Odour appears to be present in 
water owing to the relation of samyukta samaväya (ie inherence 
in a thing which has come into contact with another thing). 

Objection: All the definitions suffer from the defeet of 
over applicability in Time since Time is the Container of 
everything (because everything exists in Time). 

Reply: No sueh defeet occurs since each definition has 
to be defined by its relation to substance other than its 
relation to Time (and Space) which are the essential faetors, 
since they are the supports of everything. 

Earth is being divided by the Text: sä dvividhä.... Etemality 
is being non-liable to destruetion. Non-eternality is being liable 
to destruetion. Earth is further elassified by the Text: punah .... 
Body is the seat of the soul for exp^riences (of the fruits 
of aetions, good, bad, and mixed). That (ie the body) which 
delimits the soul in which enjoyments take place, is the seat 
of enjoyment. Enjoyment is the immediate experience of pleasure 
and pain. Organ is being the substratum of contact with 
mind which causes knowledge, while not being the substratum 
of any manifested special quality except sound. Object is that 
which is different from body and organ. Thus, a body häving 
smell, is the earthy body, an organ produeing the knowledge 
of odour is the earthy organ, and an object possessing odour 
is the earthy object. The respeetive characteristic marks (of 
body, organ, and object) are thus to be understood. Earthy 
body is shown by the Text: šanram.... The earthy organ is 
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indicated by the Text: indriyam.... Gandhagrähakam in the 
Text indicates the necessity of the organ to apprehend odour. 
Ghränam in the Text indicates the name of the organ. 
Näsägravarti in the Text indicates the seat of the organ. These 
terms are to be understood in similar ways hereafter too 
(whenever they occur). Visaya in the Text indicates earthy 
objects like clay and stone. 

2. Water: (ap) 

3TT7: | 3T I^T I 

f^TI: qW^IT: | «t)l4^ll: | g* fäfŠWT: 

wr | fim-. || \ || 

/ 

Süasparšavatyah äpah, water (is a thing) häving cold touch; 
täh dvividhäh, it is two-fold; nityäh, etemals; anityäh, 
non-etemals; ca, and; nityäh paramänurupäh, etemals are of 
the nature of atoms; anityäh karyampõh, non-etemals are of 
the nature of products; punah trividhäh, again it is threefold; 
sarira-indriya-visaya-bhedät, owing to difference in body, organ 
(and) object; kiriram varunabke, body is in the region of 
Varuna; indriyam, oigan; rasagrähakam, (is that) which 
apprehends taste; rasanam, (it is the) gustatory organ; 
jihvägravarti, it is located at the tip of the tongue; visayah, 
(the) object; sarit samudrädih, river, sea and the like. 

2. Water is that which has cold-touch. It is of 
two kinds: etemals and non-etemals; etemals are of 
the nature of atoms and non-etemals are of the nature 
of products; it is again of three varieties: body, organ, 
and object. Its body is in the region of Varuna; organ 
is the gustatory sense by which one perceives savour, 
and it is located at the tip of the tongue. Objects 
are rivers, oceans and the like. 
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3WT C5$^URI? I | l<U| 1-4 ^d^l^MI- 

fatäm, i “#r tecT^t’ ^nlt ^«1*^ 

dlftWilfPl: | 3PTc^ tJ^TT ^l^H, II 

DIpikä: 

The Text gives the characteristic mark of water: Sita.... 
To remove partial applicability in water just produced and 
destroyed, the definition of water should be interpreted as 
häving the generic attribute which is less comprehensive than 
substanceness, and which has the same substratum with cold 
touch. 29 Further, there is no overapplicability in slabs of stones 
where coldness is felt because, the feeling of cold touch 
in them is owing to the presence of water in the stone. ?0 
Everything else has to be interpreted as before. 

3. Light: (Tejas) 

| | g* fšrfävj 

l srfö 3nl^§l% | ?f^r 

l Hpw: : ^3f^er:, 

*f|JT-fö3T-aftctf -3TT^T | iftff I 

3Tf%5tR- I grf^r I 31TW 

gsrofft ii 3 ii 

usnasparkavat, häving hot touch; tejah, (is) light; tat 
ca, and that (is); dvividham, two-fold; nityam anityam 
ca, etemal and non-etemal; nityam paramänurupam, 
etemal is of the nature of atom; anityam käryarüpam, 
non-eternal is of the nature of product; punah trividham, 
again, it is threefold; šanra-indriya - visaya bhedät, owing 
to division into body, organ and object; kariram ädityaloke, 
body is in the solar region; prasiddham, is wellknown; 
indriyam, organ; rüpagrähakam, (which) perceives colour; 
caksuh, (is the) eye; krsnatärägravarti (and it) is located 
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in the forepart of the black pupil; visayah, object 
caturvidhah, (is) fourfold; bhauma, earthy; divya, 
heavenly; audarya, gastric; õkaraja, mineral; bhedät, due 
to division into; bhaumam, the earthy (variety); 
vahnyõdikam, fire ete,; abindhanam, produeed by watery 
fuel; divyam, is heavenly; vidyudõdi, lightning ete; 
bhuktasya, of food eaten; parinämahetuh, the cause of 
transformation; audaryam, (is) the gastric fire; äkarajam, 
produeed in mines; suvarnadi, gold and the like. 

3. Light is that which has hot touch. And, that 
is of two kinds: etemal and non-etemal. Etemal is 
of the nature of atom and the non-etemal is of the 
nature of the produet. It is again of three kinds: body, 
organ, and object. The body is wellknown in the solar 
region. The organ is the (visual sense) eye which pereeives 
colour and it has for its seat the forepart of the dark 
pupil of the eye. The object is of four kinds: earthy, 
heavenly, gastric and mineral. The earthy variety is 
the common fire and the like; lightning produeed from 
watery fuel is the heavenly variety; the gastric variety 
is that which causes digestion of food eaten; lustrous 
metals like gold ete belong to the mineral variety. 

cfarctt i I ‘^i 

i \ sftäfä \ hj ‘gqof Äi’ 

^ ^ | HfcT 

Ä^q#«1T yfrr«r^l^qc?p4: | cT^Rlrf 
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DIpikä: 

The characteristic mark of light is given in the Text: 
Üsna .... There is no defect of overapplicability in the knowledge: 
This water is hot\ because, such knowledge arises in water 
owing to the contact of fire with water. Object is classified 
by the Text: Bhauma.... 

Objection: Gold is an earthy product, because, it possesses 
yellowish colour and is heavy like turmeric ete. 

Reply: Not so; because, on the observation of the fact 
that fluidity in earthy substances like elarified butter vanish 
when extreme heat is applied; while the fluidity of elarified 
butter placed in the midst of water does not vanish even 
when subjeeted to extreme heat (as lõng as there is water), 
we arrive at an understanding of an effeet-eause relation between 
the destruetion of fluidity in an earthy substance and contact 
with fire in the absence of any eounter-aeting agent. When 
extreme heat is applied to gold, the fluidity of mehed gold 
is not destroyed even in the absence of a eounteraeting agent. 
Therefore, gold is not an earthy substance. This is proved 
by the presence of a distinet fluid substance in the yellow 
metal possessing the eapaeity to obstruet the destruetion of 
fluidity (even when heat is applied). Nor can it be water 
since fluidity in gold is only occasional (whereas water has 
its fluidity as its natural quality); nor can gold be included 
in air ete since gold possesses colour. Gold is, therefore, 
light. Here, the feeling of heat and bright colour (natural 
to light) are not apprehended due to the obstruetion caused 
by the colour and touch of the supportive earthy partides. 
Thus is proved that gold is light (belonging to mineral variety). 

4. Air (Väyu) 
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?srö li « || 

rüparahitah, devoid of colour; spartavän, (but) possessing touch; 
väyuh, (is) air; sah dvividhah, it is two-fold; nityah anüyasca, 
etemal and non-etemal; nityah paramänurüpah, etemal is of 
the nature of atom; anityah käryarüpah, non-etemal is of 
the nature of product; punah trividhah, again, it is three-fold; 
šarira - indriya- visaya bhedät, owing to division into body, organ, 
(and) object; hanram väyuloke, body is in the region of air; 
indriyam sparšagrähakam tvak, organ is the sense of touch 
which apprehends touch; sarvašariravarti, (and is) spread all 
over the body; visayah, the object; vrksõdikampana-hetuh, is 
the cause of tremor of trees ete; šariräntah -saneäri väyuh pränah, 
vital air is the air that circulates within the body; sa ca 
eko’pi, and that, though one; upädhibhedät, due to differences 
in conditions; präna-apäna-ädisamjnäm , names of präna, apäna, 
ete; labhate, it gets. 

4. Air is that which possesses touch but is without 
colour. It is two-fold: etemal and non-etemal. The etemal 
is of the nature of atom; the non-etemal is of the 
nature of product. Again, it is three-fold; owing to 
its elassifieation into body, organ and object. Body is 
found in the world of wind-god; organ is the tactile 
organ by which one apprehends touch, and it is spread 
over the whole body; object is the cause of tremor 
of trees ete. The air that circulates within the body 
is the vital breath. Though one, it is denoted variously 
as präna, apäna, ete owing to different situations. 

*TT5 I I | 

I JTMFT fSTRPlfa 3TTS | SlJftfcT | 
^ ^fet | ^ JPT: af3%Td I Wlfftö) 
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Dipikä: 

The characteristic mark of air is given in the Text: rüpa.... 
To remove overapplicability in ether ete air is defined as 
possessing touch. To remove overapplicability in earth ete it 
is defined as without colour. The question, wherein is the 
inclusion of vital air, is answered by the Text: Tn the body.... 
Vital Breath is only one; but owing to its different loeations 
(within the body), and due to its different funetions, it is 
known by various names as präna, apSna ete. 31 

Air is inferred by the sense of touch. The neither-hot nor-cold 
touch that we feel when the wind blows must reside in 
some substance as it is a quality like colour (beeause of 
the universal principle that a quality always resides in a eertain 
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substance); earth cannot be its (ie of touch) substratum; because, 
as a niie, all earthy substances häving manifested touch have 
also manifested colour (while air has no manifested colour); 
nor can it reside in water and light because it is neither 
cold nor hot; nor can it reside in the four all-pervading substances 
(ether, time, space and soul), for if it resides in them, then 
it ought to be found everywhere; nor does it reside in mind, 
because, if it did, then (the mind being atomic) touch residing 
in atom (cannot be felt), it being beyond apprehension by 
the senses. Therefore, that which is revealed to us as the 
substratum of touch is air. 

Objection: Air is visible, because, it is the substratum of 
perceptible touch, like a jar. 

Reply: It is wrong; because, of the defect of adventitious 
condition (upädhi) of manifested colour. 32 Here, in the argument, 
Air is visible, because it is the substratum of perceptible touch, 
the reason is defective owing to the necessary condition of 
häving manifested colour (for rendering a thing perceptible). 
All substances possessing perceptibility produced by an extemal 
sense organ have in them manifested colour, like a jar. Here, 
manifested colour is pervasive of the thing to be proved (ie 
perceptibility). But, manifested colour is not found wherever 
there is the substratum of perceptible touch; here, there is 
the non-pervasiveness of the reason in the subject. 33 By this, 
there should be no objection to the statement that the heat 
that is present in hot water is imperceptible (because of 
the above argument that only things possessing manifested 
colour are perceptible); because that is desired by the Naiyäyikas. 
Therefore, air is imperceptible, because it is devoid of colour. 
Origin and Dissolution of the four Maha Bhütas: 

Now is being explained the process of creation and 
dissolution of the material universe produced from the four 
tangible substances beginning with earth. Owing to the Creative 
Will of the Omnipotent God, motion is first produced in 
the atoms. Then, from the conjunction of two atoms a Dyad 
(dvyanuka ) is produced. Then, as a consequence of conjunction 
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of three Dyads, a Triad ( tryanuka ) is formed. Similarly, with 
four Triads, a Quadrate ( caturanaka ) is produced, and so 
on and on until the great masses of gross earth, water, light, 
and atmosphere are formed. When the dissolution of the products 
of substances thus created is desired by the Omnipotent Lord, 
motion is produced dividing the monads. Owing to this, the 
contact between two atoms is destroyed whereupon the 
destruction of the Dyad takes place. The Dyad being destroyed, 
there follows the disintegration of Triads, Quadrates and so 
on until the entire created masses of earth ete are destroyed. 
The traditional view is that due to the dissolution of the 
non-intimate cause between the two atoms, a Dyad is destroyed. 
Then, due to the destruction of the intimate cause, subsequent 
products like the Triads ete are disintegrated. But the modern 
Naiyäyikas hoid the view that everywhere the disintegration 
of the products of substances takes place as a result of 
the dissolution of the union between two atoms owing to 
the destruction of the non-intimate cause. 34 
Proof for the existence of atoms (ParamänuJ: 

What again is the proof of the existence of the atoms? 
This is answered as follows: The finest partide of mõte pereeived 
floating in a sunbeam is a strueture consisting of component 
parts as it is a substance which is visible to the eye, like 
a eloth. Even a component part of a Triad (a Dyad) is 
a composite whole made up of parts beeause it prochices 
the large magnitude (a Triad), just like a thread. 35 An atom 
is that which forms a part of a dyad and it is etemal. Otherwise, 
if we assume the atom also to be a produet of stiil smaller 
parts, it would result in the defeet of endless regression. 
And also the hypothesis that the mountain Meru and the 
mustard seed are of equal size will remain unsolved 36 
Proof for creaäon and dissolution: 

Question; What is the authority to estabüsh the theory of 
ereation and dissolution? 

Answer: The passages from the Vedic texts like: The Lord 
created the world as in previous cycles, ete are the authority. 
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The destruction of all product substances beginning with binary 
molecule up to the great mass of earth possessing the grossest 
dimension ete is known as the intemiediary dissolution. The 
destruction of all positive categories is the great dissolution 
or universal dissolution, mahäpralaya. 37 

5. Äkäsa: 

I r&ž fäg fera n ^ || 

šabdagunakam, häving sound as the distinetive characteristic; 
äkäšam, is ether; tat ca ekam, and that is one; vibhu, 
all-pervading; nityam ca, and etemal. 

5. Äkäsa is that which is characterised by the 
distinetive quality of sound. And it is one, all-pervading, 
and etemal. 

I 

Dipikä: 

Akäša is bdng indieated by the Text: Sabda... . The question 
whether ether also is many like the earth ete is answered 
by the Text: tat ca ekam - and that is one. The implied 
idea is that no diversity can be aeeepted in äkäsa for laek 
of proof. Sound being pereeived everywhere, it is one, and 
all-pervading. This is stated by the Text: vibhu. Contact with 
all corporeal objeets is all-pervasion, Corporeality is the quality 
of häving defmite dimensions; or, it is that possessing motion. 
Being all-pervasive, äkäsa is also etemal like the souL 38 

6. Time: 

| ^ fägPfew il ^ Il 
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atüa-ädi, (terms) like past ete; vyavahärahetuh, the cause of 
conventional expression; kalalt, is time; sa ca ekah and that 
is one; vibhuh nityah ca, all-pervading and etemal 

6. Time is the special cause of conventional 
expression of words like past ete and it is one, 
all-pervading, and etemal. 

IMpikä: 

Time is being indieated by the text: Atita. Time is the 
substratum of everything and is also the instmmental cause 
of all effeets. 39 

7. Dik (spaee or direction): 

i w II vs || 

präcya ädi, (terms) like east ete; vyavahärahetuh , cause of 
expression; dik, (is) direction; sä ca ekä, it is one; vibhvi, 
all-pervading; nityä ca, and etemal. 

7. Direction is the cause of conventional expressions 
like east ete and is one, all-pervading, and etemal. 

föit vmm i HFsftfr | farft 4»i4HwfoftTi«hRui*i i 

Dipikä: 

The text defmes direction as prael... Direction is also 
the instmmental cause of all effeets. 40 

8. Ätmä (Soul): , 

/ 

| JlclMI t* | 

^ I 'jfWirm firsrt 

fägföro il c || 

jnäna-adhikaranam, the substratum of knowledge; ätmä, is 


T4 
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the soul; sa dvividhah, it is two-fold; pammätmä jlvätmä ca, 
the supreme soul and the individual soul; tatra isvarah, of 
these, the omnipotent; sarvajnah, omniscient; paramõtmä, the 
supreme soul; eka eva, is one only; jivätmä, the individual 
soul; pratišarlram bhinnah, is different in each body; vibhuh, 
(is) all-pervading; nityah ca, and (is) etemal. 

8. The soul is the substratum of knowledge. It 
is two-fold: the supreme soul and the individual soul. 
Of these, the supreme soul is omnipotent and omniscient 
and one only. The individual soul is different in each 
body, is all-pervading, and etemal. 

3TIc*Rt SflupTT? I Wfä I 3TTc*TH I | HWIdW) 

| ^ | I I 

* c1Mcilc4<^ | r# «lltiHKU 3T I TO I ä fäcfa: 

I HI^HH ^l*)Nlf<i[d' ^ sf I 31|Tlftr4i 
Wffö !WMc^ I >3MKH*llxRN<|w- 

I ^ *1% ?T $c41*Wlsft 

wm<{ i vmm i i ^ 

jlTPiTtS^ wtö 
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dl^feilluimirMrtH, ‘4tSŠ 

^ §<81 lf<$ P^>M IrViIrl3l0< ffcf: I H ^ »T tRRIJ: I 

<-\k iPMifq^I R flfrT 

^HI^dMHHJWtfkf I dWlM %#T: II 

Dlpikä: 

The characteristic mark of the soul is defmed by the 
Text: jääna.... Again, the text divides it: sa dvividhah.... The 
Text tatra seeks to define the characteristic mark of the 
supreme soul. Lordlines consists in being the substratum of 
etemal knowledge. 
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Objection: What is the proof for the existence of Išvara? 
Perception cannot be the proof. If, however, perception is 
presumed to be the proof, then, is it extemal perception 
(ie perceivable by the extemal sense-organ, the eye) or is 
it mternal perception (ie perceived by the mind)? Not the 
first, because, He is a substance without colour, nor could 
He be the latter, because He is distinct from the feelings 
of pain, pleasure, ete felt by the individual soul; nor can 
it be said that He can be inferred, owing to laek of similar 
instance to support the inference; nor the Vedic testimony 
(can prove His existence) for laek of Vedic texts establishing 
His existence. 

Reply: No; it is not so; because earth, sprouts ete are 
caused by some agent since they are produets like a jar. 
Thus, the existence of išvara is proved by inference. Agent 
is one who possesses an immediate knowledge of the inherent 
causal apparatus, a will to aet, and an effort. Inherent cause 
is the material cause. Omniscience consists in possessing a 
direct knowledge of all subtle substances, atoms ete. Vedic 
texts like, He who is the Omniscient is also the immediate 
knower of everything ete are the proofs to establish the existence 
of Išvara . 41 

The text gives the characteristic mark of the individual 
soul: /Tvw.... The characteristic mark of the human soul consists 
in its being the abode of pleasure, pain, ete. 

Objection: This body itself is the soul, because, everywhere, 
the body itself is taken to be the objeet of the conseiousness 
/ when one says, I am a man, I am a brähmana, ete. 

Reply: It is not so; if body be the soul, then the inevitable 
destruetion of the soul has to be aeeepted when the body 
is destroyed with the destruetion of hands, feet, ete. Nor 
can the sense organs be the soul, because in that case, 
there cannot occur the recollection / who saw the pot is the 
sarne I now touching it; for, what was experienced by one 
in the past cannot be recollected by another. Therefore, the 
soul is quite distinct from the body and the organs. Also, 
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(we have to admit) that there are as many human souls 
as there are bodies for the reason of variety of experiences 
of pleasure, pain, ete (as otherwise we cannot aeeount for 
the variety of experiences of happiness, misery, ete in those 
bodies). It is not of atomic magnitude, beeause, the experience 
of pleasure ete is felt all over the body; nor is it of any 
intermediate magnitude, for, if so, the soul would be liabie 
to destruetion in which case the assumption that eveiy aetion 
the soul performs during its sojoum on earth will perish 
without yielding its fruit and that it will enjoy the fruits 
of deeds which it has not performed, beeomes peremptory. 
Therefore, the individual soul is etemal and all-pervading. 

9. Manas (Mind): 

355 Mrl|lcHPUldHI«d*d ^ II II 

sukha-õdi, pleasure ete; upalabdhisädhanam indriyam, the organ 
which is instrumental in obtaining; manah, (is) mind; tat ca, 
and that (is); praä-õtmaniyatatvõt, being linked with each soul; 
anantam, (is) infinite; paramänurüpam, atomic; nityam ca, 
and etemal. 


9. Mind is the (internal) organ which is the instrument 
in obtaining the knowledge of pleasure ete. It, being 
linked up with each human soul, is innumerable, atomic 
and etemal. 
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JR: gföfcf Sfäffä <T5T ^fH: *151 fRT I 

Dlpikä: 

Mind is defined as that which possesses activity while 
being devoid of touch . 42 Mind should be taken to be different 
in different individuals. Individuals are innumerable and, 
correspondingly, minds also are innumerable. Mind cannot be 
of intermediary magnitude, as in that case, it will be 
non-etemal . 43 

Objecüon: We say, mind is not atomic, but all-pervading; 
because, it is a substance devoid of touch, like ether. 

Reply: If mind is presumed to be all-pervading, then, there 
will occur no cognisability on account of the absence of the 
non-intimate cause that brings about the contact between the 
soul and mind. Nor can it be argued, ‘Let there be contact 
between two all-pervading substances. What is wrong with 
it?* Because, if this view-point is accepted, the occurrence 
of absolute absence of deep sleep has to be accepted inasmuch 
as the contact between two all-pervading substances is etemal. 
The contact of soul and mind always exists except in a 
small region of the nerve centre. The mind can enter the 
nerve centre only if it is of atomic size, and cause sleep. 
When the mind emerges out of the nerve centre, cognition 
arises; this establishes the magnitude of the mind as atomic. 
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DEALING WITH THE CHARACTERISTIC MARK, 
DIVISION AND EXAMINATION OF 
THE TWENTY FOUR QUALTTTES 44 

1. Colour (röpa): 

| 'JlÄ | *llfc*K^j!b || ^ || 

caksurmätragrähyah, apprehended by the eye alone; gunah, 
the quality; rüpam, (is) colour; tat ca, and that (is); sukla, 
white; nila, blue; paa, yellow; rakta, red; harita, green; kopika, 
brown; citra, variegated; bhedät, due to difference; saptavidham, 
(is) sevenfold; prthin, earth; jala, water; tejah, light; vrtti, 
(they) reside (in); tatra prthivyõm, of these, in earth; saptavidham, 
(all the) seven varieties (reside); a-bhäsvara-kuklam, pale-white 
variety; jäle, (resides) in water; bhäsvara-kuklam, bright white 
variety; tejasi, (resides) in light. 

1. Colour is the quality apprehended only by the 
eye. It is again of seven kinds due to its division 
into white, blue, yellow, red, green, brown, and 
variegated. It exists in earth, water, and light. Of these, 
all the seven varieties exist in earth. In water, pale-white 
variety is found; and, in light, bright-white variety resides. 



M, =T I 
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Dipikä: 

The Text deflnes colour: Caksur.... The term only is 
added to the definition to avoid the defect of overapplicability 
in number ete. 45 To avoid overapplicability in the generic 
attribute of colour ( rüpatva) the term special quality is inserted 
in the defmition. It is admitted that the same organ which 
apprehends a quality apprehends its jätt also. The term special 
quality is inserted to avoid overapplicability in the contact 
of light with wall. Though the contact is a quality, it is 
not a special quality. 

Objection: Variegated colour is nothing but the mixture of 
several colours like blue ete which pervade only a part of 
objeets. (So, why reeognize it as a distinet colour?) 46 

Reply: It cannot be so; beeause, of the invariable law of 
colour being a quality that resides in the entire objeet , 47 

Objection: Instead of admitting of a separate single variegated 
colour why not aeeept that only through the different colours 
of its component parts a piece of eloth is apprehended as 
häving different colours? 

Reply: If this argument is aeeepted, then eloth would be 
non-perceptible inasmueh as eloth itself possesses no colour. 48 

Objection: If the above argument is aeeepted, it will lead 
to a conchision that a piece of eloth is not possessing any 
colour. A piece of eloth possesses colour but not directly. 
There is elose contact between eloth and its threads (in the 
same sense in which a clay-made-pot is aeeepted to have 
inseparable contact with clay); so, here too, eloth possesses 
the colour on aeeount of its being samaveta (inherent or 
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inseparably united) in its components, ie threads in which 
colour exists. 

Reply: Accepting such a condition for perceptibility is 
cumbersome, and is not preferable to the usual reasoning 
of rüpavatva (häving colour). Therefore, we must recognise 
an independent variegated colour to account for the perceptibility 
of a variegated piece of cloth. Non-pervasiveness {avyäpya 
vrtütvam ) of a thing is the characteristic property of being 
existent in the same substratum with its absolute negation. 

The Text explains the substratum of colour: Prthivi.... 
The substratum is again divided by the Text: Tatra.... 

2. Taste (rasa): 
uwiiusj) goft | ?r ^ 

wg* ^ imi 

rasanagrähyah, apprehended by the tongue; gunah, the quality; 
rasah, (is) savour; sa ca, and that (is); madhura, sweet; 
ärnla, acid; lavana, saline; katu, pungent; kasäya, astrmgent; 
tikta, bitter; bhedät, due to difference; sadvidhah, (is) six-fold; 
prthivi, jala, vrttih, it resides in earth (and) water; tatra, of 
these; prthivyõm, in earth; sadvidhah, six varieties (reside); 
jäle, in water; madhura eva, only sweet taste (is found). 

2. Savour is the quality apprehended by the gustatory 
organ; it is of six varieties: sweet, acid, saline, pungent, 
astrmgent and bitter. Taste subsists in earth and water. 
Of these, earth has all the six varieties while water 
has only the sweet variety. 

st i I i mõmm i 
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Dlpikä: 

The text gives the definition of savour: rasanä.... To avoid 
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the defect of overapplicability in the generic attribute of savour 
(rasatva ), the word quality is inserted in the definition. The 
substraturn of savour is shown by the Text: Prthivf.... The 
substratum is further explained by its division: prthivyõm.... 


3. Odour (gandha): 


ywjldil goft JpKf: I fäfävT: 
gtfSrcgdirer | || 3 il 

ghränagrõhyah, apprehended by the nose; gurtah, the quality; 
gandhah, (is) odour; sa dvividhah, it is two-fold; surabhih, 
fragrant; asurabhih ca, and foul; prthivimätra vrttih, (it) resides 
in earth only. 

3. Odour is the quality perceived by the olfactory 
organ. It is twofold; fragrant and foul. It subsists in 
earth alone. 


w awfrT I I 
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DIpikfi: 

The Text defines odour: ghräna... . To avoid the defect 
of overapplicability in the generic attribute of odour {gandhatva), 
the term quality is inserted in the definition. 


4. Touch (Sparta): 


I 'jfearftsrtaTgffrT: | 351 

3T& I | IjfefctRZft: II a II 

tvagindriyamätragrõhyah, apprehended by the tactile organ alone; 
gunah, the quality; spariah, (is) touch; sa ca trividhah, and 
that is three-fold; Uta, cold; üsna, hot; anusnä-süa, lukewarm; 
bhedät, due to difference; prthivl, earth; ap, water; tejah, 
light; väyu, air; vrttih, (reside) in; tatra, of these; kitah, cold; 
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jäle, (is) in water; usnah, hot; tejasi, in light; anusnasitah, 
lukewarm; prthiviväyvoh, reside in earth and air. 

4. Touch is the quality perceived by the tactile 
organ alone. It is threefold: cool, hot, and lukewarm. 
It resides in water, earth, light and air. Of these, cool 
touch resides in water, hot touch in light and lukewarm 
in earth and air. 


FRf VWlfö I | 

i 





Dlpikä: 

The definition of touch is given in Text: tvagindriya. To 
avoid overapplicability of the definition in the generic attribute 
of touch, the word quality is inserted in the definition. Alone 
is inserted in the definition to avoid overapplicability in 
conjunction. 49 


5. The Theory of Paka: 

gfžjari nwwuiPiHi ^ i srpi «pjrmT 
^ | Pirnid yPlriJ'ld^PlrUH. II ^ II 

rüpa-ädi catustayam, the four (qualities) beginning with colour; 
prthivyäm, in earth; päkajam, (produced) through the application 
of heat; anityam ca, and non-etemal; anyatra, in other 
(substancesf; apäkajam, not produced by heat, ie natural; nityam 
anityam ca, (and are) etemal and non-etemal; nityagatam nityam, 
etemal in etemal substances; anityagatam anityam, non-etemal 
in non-etemals. 

5. The four qualities beginning with colour are 
produced in earth through the application of heat, and 
are non-eternal. In other substances (ie in water, light 
and air) they are not produced by the application of 
heat (ie natural) and are etemal and also non-eternal; 
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in etemaks (ie in atoms) they are etemal; and in 
non-eternals (ie in products) they are non-etemal. 

Ml+dfäfä | I cft WfcT ^S: | 

m q ž^rlr I ^qRRtrq^ 

wwqr?T MÄqlrT: i wtw: | 

i sm fe4» ftftrf<*i<or^ l 

^KP | frMH^Hd f R*hKU | R(c l | ^RT 

jrä ^ ^iq^F^Vtfriftlrr teqwnfe^t 

^ITtet: l m ^ I 3PRf | 

Rrqndfilfci | q^raft^rf: I avfowidftb | S^prfäqdftM: i 

Dfpikä: 

Contact with light is päka. The meaning is that by the 
contact of light with earth the colour (of the earthen product) 
existing prior to its contact with light gets destroyed and 
an altogether differeiit colour is produced in its place. This 
process of baking takes place in atoms only and not in dyads 
ete. 50 

When an unbaked jar is baked in mild heat, the jar 
of blaek colour gets disintegrated (down to the stage of atoms 
along with the qualities in those atoms); and a different colour 
is produced (in those atoms). Again, by integration of (fresh) 
dyads and triads, ete a new jar of red colour comes into 
being. Here atoms form the inherent cause (of the new red 
colour) and the contact of light forms the non-inherent cause 
of (the new red colour of the atoms), and the unseen results 
of the aetions of the individual soul ( adrsta ) for whom it 
is to be ereated, constitute the instrumental cause. The Vaisesika 
theorists known as Pilupäkavädins hoid the view that the 
effeet of colour ete is produced in atoms only and not in 
dyads ete. But the Naiyäyikas known as Pitharapäkavädins 
hoid the view that the contact of light destroys only the 
blaek colour of the jar down to the stage of atoms without 



60 


destroying the oid black jar itself and while producing 
simultaneously an altogether different red colour in the 
component parts down to the stage of the atoms. This is 
why it is said that colour ete subsisting in the atoms of 
earth are non-etemal. 

By anyatra in the text, other substances like water, light 
and air are meant. The word nityagatam indieates (the four 
qualities) subsisting in the atoms. By anityagatam it is implied 
that (the four qualities) subsisting in dyads ete are non-etemal. 
The four qualities beginning with colour possess manifested 
perceptibility. Those which do not possess manifest perceptibility 
are imperceptible. Manifest perceptibility is the attribute which 
helps in direct pereeption and the laek of this attribute is 
non -perceptibility. 

6. Number-Sankhyä: 

| *TT 

ii \ ii 

Ekatva-ädi, (of words) one ete; vyavahärahetuh , the cause 
of common usage; samkhyä, (is) number; sä navadravyavrttih, 
it resides in the nine substances; ekatva-ädi parürdhaparyafuä, 
beginning from one ete to parärdha; ekatvam nityam anityam 
ca, oneness is etemal and non-etemal; nityagatam nityam , 
etemal in etemal substances; anityagatam anityam, non-etemal 
in non-etemals; dvitva-õdikam, duality and the rest; tu, but; 
sarvatra, everywhere; anityam eva, (are) only non-etemals. 

6. Number is the cause of common usage of 
(enumerative) expressions like one, two, ete. It is found 
in all the nine substances. It starts from one and ends 
with parärdha. Oneness is etemal and non-etemal (ie 
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etemal in atoms and non-eternal in products); etemal 
in etemal substances and non-etemal in non-etemals. 
Number two and higher numbers are only non-etemals 
everywhere. 

Dipika: 

The Text defines number: EkatvädL... 

(Parärdha is the highest number equivalent to a lakh of 
lakhs of crores, which constitutes half of the life-span of 
Brahma, the creator. 

7. Dimension (Parimänam): 

MHoJMSKWIVkUI+Kui | I 

I 3^ il vs il 

Manavyavahärõsädhäranakäranam, the special cause of common 
usage pertaining to measurement; parimänam, (is) dimension; 
navadravya vrttih, it resides in the nine substances; tal 
caturvidham, and that is fourfold; anu, atomic; mahat, large; 
dügham, lõng; hrsvam, short; ca üi, and thus. 

7. Dimension is the special cause of the common 
usage of words pertaining to measurement. It is found 
in all the nine substances. And, it is of four varieties: 
atomic, large, lõng, and short. 

l | qfanw fkwtä i \ towü ft&i: i 

j 

Dlpikä: 

The Text defines dimension: Mana .... Dimension is divided: 
taccha .... Anu, ete in the Text indieate anutva ete that is 
to say, minuteness, largeness, length and shortness. 51 

8. Distinctness (Prthaktvam): 

fflMel^KWMKUWKüi 1 || || 
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Prthagvyavahära, common expression of difference from one 
another; asädhäronakäranam, the special cause (of); prthaktvam, 
(is) distinctness; sarvadravyavrttih, it resides in all substances. 

8. Distinctness is the special cause of conventional 
expressions such as this is distinct from that. It is found 
in all the nine substances. 

Wjfrt | | ftcT f 

DTpikä: 

The Text defines distinctness: prthak... . That which causes 
the expression of distinctness of one object from another 
is severalty. 52 

9. Conjunction (Samyoga): 

^Tboq«|$K^: | || || 

Sarhyuktavyavahärahetuh, the cause of common expression of 
contact; samyogah, (is) conjunction; sarvadravyavrttih, it resides 
in all the (nine) substances. 

9. Conjunction is the special cause of conventional 
expressions of contact between two objects. It exists 
in all the substances. 

3|«mku)(ri | fsfä*T: 

DTpikä: 

The Text defines conjunction: sarhyukta... . The expression 
which causes the idea: these are in conjunction with each other, 
is conjunction. Everywhere the term special ought to be given 
while denoting the characteristic mark of number ete in order 
to remove the defeet of overapphcability in spaee, time, ete. 
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Conjunction is of two varieties: bom of action and of contact. 
The former arises when a book comes in contact with händ, 
due to the activity of the händ in grasping a book. The 
second variety is the contact which arises between one’s body 
taken as a whole and a book, when the book is in contact 
with one’s händ. Conjunction is a non-pervasive (quality). 
Non-pervasiveness in a thing is the characteristic quality of 
being co-existent in the same substratum with its absolute 
negation. 53 

10. Disjunction (Vibhäga): 

Jjpft folPT: I «cfeõqffrl: II \o \\ 

Samyoganäiakah gunah, the quality which destroys conjunction; 
vibhõgah, (is) disjunction; sarvadravyavrttih, (it) resides in all 
substances. 

10. Disjunction is the quality which destroys 
conjunction. It resides in all the nine substances. 

fšm WrfcT I sWföfcT 1 # l 
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DIpikä: 

The Text defines disjunction: samyoga... . The word quality 
is inserted in the definition to avoid over-applicability in time 
ete. To avoid overapplicability in colour ete the term destroyer 
of contact is used in the definition. Disjunction is also of 
two kinds: bom of action and bom of disjunction. The first 
variety is the disjunction of a book from the händ caused 
by the action of the händ (in throwing away the book). 
The second variety is the disjunction of the book from the 
body caused by the disjunction of the book from the händ. 
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11. Remoteness - Paratva and Proximity (aparatva): 
iK|LKoi|M$Kl^iyKU|4.KÜ| | 

1 1 3$% +I55£« 1 

|| U II 

Para, remote; apara, near; vyavahära, common usage; asädhärana 
kärana, the special cause of; paratvaparatve, remoteness and 
proximity; prthivi-ädi, earth ete; catustayamano, four (beginning 
with earth), and mind; vrttim, they reside in; te dvividhe, 
they are twofold; dikkrte, caused by spaee; kälakrte ca, and 
caused by time; dürasthe dikkrtam, the distance caused by 
spaee; paratvam, is remoteness; samipasthe dikkrtam, the 
neamess caused by spaee; aparatvam, is proximity; jyesthe 
kälakrtam, elderliness caused by time; paratvam, is remoteness; 
kanisthe kälakrtam, juniority caused by time; aparatvam, is 
proximity. 

11. Remoteness and proximity are the special causes 
of common usage of words expressing remoteness and 
proximity. They reside in four substances beginning with 
earth, and also in mind. Each of them is of two varieties: 
spatial and temporal. In things existing at a distance, 
spatial remoteness is found; in things near, spatial 
proximity is found; in an elderly person, temporal 
remoteness is found; in a younger person, temporal 
proximity is found. 

\ ä tarä ! ä ?frT I 

Dlpikä: 

The Text defines remoteness and proximity: Para.... The 
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special cause of expression of posteriority is remoteness. The 
special cause of expression of priority is proximity- Remoteness 
and proximity are divided by the Text: te dvividhe .... The 
example for remoteness and proximity caused by spatial distance 
and neamess is shown: dürasthe.... The example for remoteness 
and proximity caused by temporal distance and neamess is 
shown in the Text: jyesthe.... 

12. Heaviness (Gurutvam); 

gs^i || u II 

Adyapatana, (of) the first fail; asamaväyikäranam, the 
non-intimate cause; gurutvam, (is) heaviness; prthivi, earth; 
jala, water; vritti, (they) reside in. 

12. Heaviness is the non-intimate cause of the first 
down-ward motion in a falling substance. It resides 
in earth and water. 

3iis)ld I 
Dlpikä: 

The Text defines Heaviness: ädya.... Velocity is the 
non-intimate cause of the second and subsequent acts of 
falling of a substance. Therefore, to avoid overappiicability 
(of the definition) in velocity, the word ädya is used in 
the definition. 

13. Fluidity - (dravatvam): 

yifafe* ^ | | 
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õdyasyandana, (of the first) flow; asamaväyikäranam, the 
non-intimate cause; dravatvam, (is) fluidity; Prthivi, earth; ap, 
water; tejo, light; vrtti, (they) reside in; tad dvividham, it 
is twofold; sämsiddhikam, natural; naimittikam ca, and artificial; 
sämsiddhikam jäle, the natural is in water; naimittikam, the 
artificial; prthivitejasoh, (reside) in earth and light; prthivyam 
ghrtädau, in earth, in ghee ete; agnisarhyogajam, bom of contact 
with fire; dravatvam, fluidity (is); tejasi, in light; suvarnädau, 
in gold ete. 

13. Fluidity is the non-intimate cause of the first 
flow (of a liquid substance). It resides in earth, water 
and light. It is of two varieties: natural and artificial. 
In water, natural fluidity is found. In earth and light, 
artificial fluidity is found. In earth artificial fluidity is 
generated through the contact of fire with ghee. Artificial 
fluidity is found in gold ete belonging to light. 

i srrafä | i i Jfcž 
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Dipikft: 

The Text defines fluidity: õdyasyandana... . Flow is the 
aet of flowing of a liquid substance. The fluidity generated 
through the contact of light is artificial fluidity. The one other 
than this is the natural fluidity. An example of artificial fluidity 
in earth is given in ghee coming in contact with fire. In 
the same way, artificial fluidity in light is exemplified in gold. 
(The word ädya is inserted in the defmition to exelude velocity 
which is the non-intimate cause of the seeond and all subsequent 
aets of flowing). 


14. Viscidity (Snehah): 



OT: | || V* || 


cürna-adi, (of) powder ete; pindtbhavahetuh, the cause of 
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agglutination; gunah, (is the) quality; snehah, Viscidity; 
jalamätravrttih, it resides in water only. 

14. Viscidity is the quality which causes the 
agglutination of powder ete. It exists in water only. 

| 

DTpikä: 

The Text defines viscidity: cüma.... The word quality 
is inserted in the definition to exelude time ete (which are 
the common causes of all effeets). To avoid the defeet of 
over-applicability in colour ete the word Pindibhäva ete is 
used in the definition. 54 

15. Sound (Šabdah): 

smwrsft jjor: 515?:, 31M>I5 WW«|ItI: I ?T föfävj:, 

«RnW*: | clšl VcMWW,: | clU|Tc*)*: 

II ^ II 

Srotragmhyah gunah, the quality apprehended by the ear; šabdah, 
(is) sound; äkäšamätravrttih, it resides in ether only; sa dvividhah , 
it is twofold; dhvanyätmakah, of the nature of inarticulate 
sound; vamatmakašca, and of the nature of letters; tatra, 
of these; dhvanyätmakah, of the nature of inarticulate sound; 
bheryädau, (is found) in the sound produeed by drums ete. 
Vamätmakah, of the nature of letters; samskrtabhõsõdirüpah, 
(is found) in the form of languages like Sanskrit ete. 

15. Sound is the quality apprehended by the organ 
of hearing. It subsists in ether alone. It is twofold: 
of the nature of inarticulate sound and of the nature 
of the alphabetic sound. Inarticulate sound is found 
in the sound produeed by drums ete. The alphabetic 
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sound is found in the form of languages like Sanskrit 
ete. 


Ä I mm-., tel:, | m 
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Dlpikä: 

The Text defines sound: srotra.... The word quality is 
inserted in the definition to avoid the defeet of overapplicability 
in soundness. 55 To avoid the defeet of overapplicability in 
colour ete the word srotra is used in the definition. Sound 
is of three kinds: bom of conjunction; bom of disjunetion; 
and bom of sound. The first kind of sound is produeed 
by the contact of a stick with a drum; the deerepitating 
sound that is produeed when a bamboo is halved is the 
seeond kind of sound; all subsequent sounds reaehing the 
ear from the place where the sound is produeed first, is 
the third kind of sound. 56 


16. Cognition (Jnänam): 

II \S II 


Sarvavyavahäraheturgunah, the quality which causes all kinds 
of Communications; buddhih, is cognition; jnänam, (and) it 
is knowledge; sä dvividhä, it is two-fold; smrüh anubhavah 
ca, remembrance and apprehension. 

16. Cognition is the quality which is the cause 
of all kinds of Communications; and it is knowledge. 
It is two-fold: remembrance and apprehension. 

jltens l | WRicrfteftenq jor ?fet i 

■m: l jfš fterä i äfr l 
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DipikiL* 

The characteristic mark of cognition is given in the Text: 
sarva.... The word quality is inserted in the definition to 
avoid overapplicability in time ete. To avoid overapplicability 
in colour ete the term sarvavyavahära... is inserted in the 
definition. The characteristic mark of cognition is: the immediate 
knowledge which beeomes the subjeet ( gamya ) of the 
consciousness [anuvyavasäya) häving the form: / know. 57 

17. Cognition is twofold: (i) Remembrance (Srarti) and 

(ii) Apprehension: (anubhava): 

(i) Remembrance (Smrti): 

|| || 

Samskäramätrajanyam, bom of mental impressions alone; 
jnänam, the knowledge; smrtih, is remembrance. 

17. Remembrance is the knowledge bom of mental 
impressions alone. 

i | w&m: mm-. \ dfq5rc^sfd^«i<urra 
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Dipikä: 

Remembrance is defined by the Text: samskära. Mental 
impression is reminiseent impression. 58 The word jnänam is 
inserted in the definition to avoid overapplicability in the 
destruetion of mental impression ( samskäradhvamsa ). 59 The term 
bom of samskära is added (to the definition) to avoid 
overapplicability in pereeption of things like jar ete. To avoid 
overapplicability in reminiscence [pmtyabhijnä), the term alone 
is used in the definition. 60 

18. Apprehension (anubhava): 

crf^vr I flefev:, *wrafsq«ri«f*r || u || 
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Tadbhinnam Jfiõnam, knowledge different from that; anubhavah, 
(is) apprehension; sa dvividhah, it is twofold; yathärthah, true, 
conformable to the object; ayathdrthaka, and false, ie 
non-conformable to the object. 

18. Knowledge other than recollection is 

apprehension. It is twofold: conformable to the object 
and not conformable to the object. 

3*3^ i dffealiift | vftförž I 3 ^ i 

Dipikä: 

Apprehension is defined by the Text: Tadbhinnam. The 
meaning is that knowledge other than recollection is 
apprehension. Apprehension is divžded by the Text: sa dvividhah. 

19. Valid apprehension (Yathärtha anubhava): 

\ 

agfcT ddHK+ls^pTt Wltf: | WI <^dfäfcT 

| ii n || 

Tadvati, that in which an object is known to possess an 
attribute; tatprakärakah, possessing that attribute; anubhavah 
apprehension; yathärthah, is tnie (apprehension); yathä, for 
example; rajate, in silver; idam rajatam iti jäänum, the knowledge 
this is silver; saiva pramä ityucyate, this indeed is known as 
valid knowledge. 

19. A valid apprehension is that in which an object 
is known as possessing attributes which it really possesses 
eg the apprehension of silver arising in an object where 
there is silvemess. This is also known as valid knowledge 
of a thing. 

mm I dd<ftfo | ^ 
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Dfpikä: 

The characteristic mark of valid apprehension is explained 
by the Text: Tadvaä.... 

Objedion: If the above definition is admitted, it results 
in partial applicability in true apprehension: potness in a pot; 
because, jar does not exist in its genus potness. 61 

Reply: It is not so; because where a certain relation exists, 
there also occurs the apprehension of that relation. 62 Therefore 
there is no defect of avyäpti in the above definition. This 
valid cognition is also known as pramä in the scriptures. 

20. Erroneous apprehension (ayathärtha anubhava): 

i mi 

I 3JIUTT II Ho il 

Tadabhävavati, not possessing that attribute; tatprakärakah, (but 
appearing) as häving that attribute; anubhavah, (such an) 
apprenhension; ayathärthah, is false apprehension; yathä, for 
example; šuktau, in a mother-of-pearl; idani rajatamiä jndnom, 
the knowledge, this is a piece of silver; sakva, that indeed; 
apramä ityucyaie, is called the non-valid knowledge. 

20. That is non-valid apprehension in which an 
object is known as häving an attribute which it does 
not have in reality. For example, the apprehension of 
silver arising in a piece of mother-of-pearl. This indeed 
is called the false cognition. 

* | MftrTrqfTcfl 

Dipikä: 

The Text defines erroneous cognition: tadabhävavati.. f 3 

Objedion: The above definition brings in overappücability 
in the apprehension: this is in conjunction .** 
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Reply: No; it is only in erroneous apprehension that the 
knowledge of contact is obtained from a part where there 
is the absence of contact and what is implied here by apramä 
is the knowledge of contact in a particular space where there 
is the absence of contact. But in the above apprehension 
(kapisamyogüi jnäne), contact is known to exist in the space 
where there is the contact of monkey. So there is no defect 
of overapplicability. 

21. Valid apprehension is fourfold: 

Il n Il 

Yathärthänubhavah, the valid apprehension; caturvidhah, is 
fourfold; pratyaksa, perception; anumiti, inference; upamiä, 
analytical knowledge; šäbda, verbal testimöny; bhedät, due 
to difference. 

21. Valid apprehension is fourfold due to the division 
into perception, inference, analytical knowledge and 
verbal testimöny. 

DIpikä: ' /:»' ■ 

Valid apprehension is divided by the Text; Yathärtha.... 

22, The instruments of valid apprehension: 

Tat karanamapi, their instruments also; caturvidham, are 
fourfold; pratyaksa, perception; anumana, inference; upamäna, 
comparison; habda, word; bhedät, due to division into. 

22. Their instruments too are fourfold due to division 
into the instrument of perception, instrument of inference, 
instrument of comparative knowledge; and the instrument 
of verbal testimöny. 
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HWdiHi^i terä i «rahwnStär j i wmm JTCluiftfcr 

DIpikä: 

In this context, the means of valid apprehension is also 
being explained. 65 That which gives rise to right apprehension 
is proof; this definition is the general characteristic of proof. 

23. Definition of Special cause: 

swwRui || m || 

Asädhäranam käranam, uncommon cause; karanam, is the 
special cause. 

23. The uncommon cause (instrumental or efficient) 
. is the special cause. 

efi<ui<^uiHis I 3RTWR^rfcT | 3nTWK<Jlirl | 

DIpikft: 

The text defines cause: asädhärana... . The term uncommon 
is inserted in the definition to avoid the defect of overapplicability 
in time, space ete. 66 

24. Definition of cause: 

<w4Ptod4^(r1 II W II 

Kärya, (to the) effeet; niyata, invariably; purvavrtti, anteeedent; 
käranam, the cause (is that which is). 

24. That which invariably precedes its effeet is its 
cause. 

I | ^ffrT 

f^frf 1 dM'«*Il3 fet I ^ qj 

nft < +>K u l ^ Riiulid, | 
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4 5lfä 4 jrfrT 4*1 I 4*Tf CKJII dnJ^H 

cl^cH ^ 5li4 | 3PT trf4 4^?^^ §1W ^ ^f4 4 Jlf4 
4 5lf4 «Rr4*ü8ra?^ I *WT ?M 5lf4 ^ffrR^ fTTrf 
V* qj Hc*JW»l*1W I 3Pl5f fHPtod^fctf ^ *fil44rö dcfl#i$W*Wlfä«^ I 
^WT MKMWcfr Sf4 FWPTW*? I 4*® 3^*FWlf^ra[I^lrl T ^f4r4 
<bmr\\ I 
Dipikä: 

The text defines the cause; kärya... If cause is defmed 
merely as antecedent, the defect of overapplicability occurs 
in animals like ass ete (in the produetion of a jar). This 
is avoided by the inclusion of the term invariably (as an 
ass need not be invariably antecedent in the produetion of 
a jar). Again, the mere definition käryaniyaiam käranam, brings 
in the defect of overapplicability in the produeed effeet. 67 
To avoid this, the term pürvavrtä is inserted in the definition 
(ie there can be no antecedent effeet before the produetion 
of an effeet). 

Objeetion: The colour of the yam also beeomes the cause 
of eloth (as both käryaniyatatva and antecedence are found 
in colour). 

Reply: It is not so; beeause the definition of kärana is 
qualified by the adjunet ananyathäsiddhatve soti which means 
provided, the antecedent thing is not connected with dispensable 
things. Ananyathäsiddha is that which does not depend for 
its invariable existence upon some other antecedent existing 
thing. 68 The absence of dispensable anteeedents is 
ananyathäisiddha. 

Anyathäsiddhatva (the dispensable antecedence in the 
produetion of a thing) is threefold: (a) Things that are connected 
to inherent relation {samaväya sambandha) with the cause 
and thus beeome the anteeedents to effeet through them; 
as for instance, the colour of yam ( tanturüpa ) and the generic 
attribute of yam ( tantutva) which are intimately united with 
yam, are antecedent to its effeet, viz, a piece of eloth ( pata ). 
Here both tanturüpa and tantutva are the examples for the 
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first variety of anyathäsiddha. (b) Things that are antecedent 
to cause and therefore become antecedent to effect; as for 
instance, ether in the production of a jar. Ether is not directly 
perceived and its existence is proved only with reference 
to sound of which ether is the inherent cause. Thus, ether 
becomes antecedent to jar only after it becomes antecedent 
to its effect, sound. Therefore, ether is anyathäsiddha in the 
production of a jar. This is an example for the second type. 
(c) All other concomitants of cause that are not connected 
with it by inherence [samaväya). Since the production of an 
effect is determined by its invariable antecedence in some 
other place, other antecedents that accompany the product 
are considered anyathäsiddha: for instance, when heat is applied, 
the antecedent non-existence of colour (rüpa prägabhäva ) is 
anyathäsiddha in the production of smell. This is the third 
type. Thus a cause is defined as the indispensable invariable 
antecedence of an effect.* 9 

25. Defmition of effect: 

sprf || ^ || 

Käryam, the effect (is); prägabhäva, (of its own) antecedent 
non-existence; prattyogi, counter correlative. 

25. Effect is the counter-correlative of its own 
antecedent non-existence (in its inherent cause). 

Dfpikä: 

The Text gives the characteristic mark of effect käryam.... 10 

26. Cause (Käranam): 

il ^ Il 

Käranam , cause; trividham, is threefold; samaväyi, inherent; 
asamaväyi, non-inherent; nimitta, occasioning; bhedät, due to 
division into. 
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26. Cause is of three kinds: inherent, non-inherent, 
and occasioning (instrumental or efficient). 71 

27. The inherent cause (samaväyi käranam): 

qd; qro ^Kid | 

qm q^, q|] w || 

Yat, that in which; samavetam käryam, being in inseparable 
union with the effect; utpadyate, is produced; tat, that (is); 
samaväyi käranam, the inherent cause; yathä, tike; tantavah, 
the yams (are); patasya , of cloth; patah ca, and the cloth; 
svagatarüpõdeh, of the colour on it. 

27. The inherent cause is that which is in inseparable 
union in (the thing in) which the effect is produced, 
as the yams are of the (effect) cloth and the cloth 
is of the colour on it. 

i *Rui(žrft | vmm — | 

t 3tWTTteRi>t -— 3ÄfcT I 

— ’d*gU#r | 

Dlpikä: 

The Text defines inherent cause: Yat samavetam .... The 
idea is that it is in inseparable union with the effect. 72 

28. The non-inherent cause (asamaväyi käranam); 

wfu efr qqfötštšf WHdrd *rfcT qH>K«i 

dd^Rdifq^Kuiu | qyi qs*q, d^q 

q^req n il 

Käryena, with effect; käranena, with the cause; vä, or; saha, 
with; ekasmin arthe, in the same object; samavetatve saä, 
being inseparably United; yat käranam, which cause; tad 
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asamaväyikäranam, that is the non-intimate cause; yathä, like; 
tantusamyogah, the conjunction of yams; patasya, of the cloth; 
tartiurüpam, the colour of the yam; patarüpasya, of the colour 
of the cloth. 

28. The non-inherent cause is one which is 
inseparably united in the same object either with the 
effect, or with the cause, as the conjunction of yams 
in relation to the (effect) cloth or the colour of the 
yams in relation to (the effect) the colour of the cloth. 

— ci^qürfcr | ^ m 

Dlpikä: 

The Text gives two defmitions of non-intimate cause: 
the first is: käryena saha ekasminnarthe samavetatve sati yat 
käranam tai asamaväyikäranam - that is the non-inherent cause, 
which is inherent in the same substratum along with the 
effect. The Text provides the example of the relation of contact 
of yam with cloth to explain this type of nön-inherent cause. 73 

The second variety is: käranena saha ekasminnarthe 
samavetatve sati yat käranam tai asamaväyikäranam - that is 
the non-inherent cause which is inherent in the substratum 
along with cloth which is the inherent cause of the colour 
of cloth [patarüpa ). 74 

29. Occasioning cause (nimitta käranam): 

PtftfR>KOT^ | 

|| ^ || 

Tadubhayabhinnam, That which is different from the above 
two; käranam, the cause; nimittakäranam, is the occasioning 
cause; yathä, like; turi, shuttle; vema, loom; ädikam, ete; 
patasya, (are of) cloth. 

29. The cause which is different from both these 
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causes is the occasioning cause (instrumental or efficient), 
such as the shuttle, loom ete in the case of (produetion 
of) a piece of eloth. 



Dipikä: 

The Text defines the occasioning cause: tadubhaya.... The 
cause different ftom both the intimate and non-intimate causes 
is the occasioning cause (either instrumental or efficient). 75 


30. Special Cause (asädharanam kärannam): 





ii ii 

Tadetat, that this; trividhakäranamadhye, among the three-fold 
causes; asädhäranam käranam, that is the particular cause; 
tadeva karanam, that indeed is the special cause. 


30. That alone which is the uneommon cause among 
the three varieties of causes mentioned above, is the 
special cause. 



Dipikä: 


— | 


The Text concludes the definitžon of special 
Tadetat...? 6 


cause: 



SECTION IV 

THE NYÄYA-VAIŠESIKA 
THEORY OF EPISTEMOLOGY 

31. Perception (Pratyaksa Pramäna): 

|| 3* II 

Tatra, among them; pratyaksajrumakaranam, the special cause 
of percept; pratyaksam, is perception. 

31. Among them, perception is the special cause 
of percept. 

spwjwmra — a^fcT | mnFfQgmät i 
DIpikä: 

The Text defines percept: tatra.... Tatra means, among 
the four means of apprehension. 

32. Perception defined and explained: 

ŠTM fäf&hwii 

l era R»M+k 4> šfH ^ 

| OTOTi ara W 

aTSnjftstf, il ^ || 

Indriya, organ; artha, objeet; sannikarsajanyam, bom of the 
contact of; jnänam, knowledge; pratyaksam, is perception; tad 
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dvividham, it is twofold; nirvikalpakam, indeterminate; 
savikalpakam ceti, and determinate; tatra, of them; nisprakärakam 
jnänam, the knowledge of a thing without any attribute; 
nirvikalpakam, - (is) indeterminate; yathä, like; idam kincit, 
this is something; saprakärakam, with attribute; jnänam, 
knowledge; savikalpakam, is determinate; yathä, like; ditthah. 
ayam, he is a Dittha; brähmanah ayam, he is a Brähmana; 
šyämah ayam, he is dark; päcakah ayam he is a cook; iti, 
thus. 

32. Perception is the apprehension bom of the 
contact of the organ with an object. It is of two kinds: 
indeterminate and determinate. Of these, the knowledge 
of a thing without any attribute is known as the 
indeterminate apprehension; such as, this is something. 
Attributive knowledge is determinative apprehension. 
Apprehensions like, he is a Dittha, he is a Brähmana, 
he is black, he is a cook, are examples of determinate 
apprehension. 

i r | 

Dipikä: 

The distinguishing characteristic mark of perception is given 
in the Text: Indriya.... The organs are the eye ete. Objects 
are jar ete. Their connection is known as contact. That which 
is produeed as a result of this contact (of organ with the 
object) is perception. It is again divided by the Text: it is 
of two kinds. The Text then gives the characteristic mark 
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of indeterminate apprehension. The knowledge in which there 
is the absence ( anavagähi ) of a subject, attribute, and relation 
(between the attribute and the subject) is the indeterminate 
knowledge. 

Question: What is the proof to determine the indeterminate 
knowledge? 

Reply: The attributive knowledge: this is a cow, is bom 
of the knowledge of the qualifying attribute cowness; because, 
it is an attributive knowledge ( viiistajnäna) like the knowledge, 
A man with a stick. Inference is thus the proof (in establishing 
the indeterminate knowledge). If we say that the knowledge 
of the attribute also is determinate knowledge, it will then 
land us in the logical anomaly of infiniium regressus. Therefore, 
the knowledge of the attribute proved by inference, has to 
be accepted to determine the indeterminate knowledge. The 
knowledge which comprehends the'-relation of the qualified 
and the qualifier such as name, class ete is known as the 
determinate knowledge. Determinate knowledge is exemplified: 
yathä.... The Text defines determinate knowledge: 
saprakärakam... V 

33. The operative cause for pereeption is six-fold: 

3W:, •HHdlü:, W^d*W3TO:, 

1| ^ It 

Pratyaksajnänahetuh, the cause of perceptual knowledge; indriya 
arthasannikarsah, is the contact of organ and objeet; sadvidhah, 
(it is) sixfold; samyogah, conjunction; samyuktasamavayah, 
inherence with the conjoint; samyukta samavetasamaväyah, 
inherent union with the inherent which is conjoint; samavayah, 
inherence; samavetasamaväyah, inherence with the inherently 
united; višesanavüesyabhävah, relation of the attribute with the 
subject; ca iii and thus. 


T6 
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33. The conjunction of organs with objects which 
causes perception is of six kinds: (a) conjunction; (b) 
inherent union with what has come into contact; (c) 
inherent union with what is intimately united with a 
thing which has come in contact; (d) inherent union; 
(e) inherent union with the intimately united; and (f) 
the connection of the attribute with the substantive. 

DIpikä: 

The Text divides conjunction of organ with object: 
pratyaksa.... 

34. The first operative cause (Samyoga - sannikarsah): 

Srfvrarf: II 3* II 

Caksusä, by the eye; ghatapratyaksajanane, in causing the 
perception of the jar; samyogah sannikarsah, conjunction is 
the contact. 

34. Conjunction is the contact, producing perception 
of the jar by the eye. 

441^4l I I 3TTcRT 

Wm 4^^, JPT cTrT: I 

DIpikä: 

The Text exemplifies conjunctive contact: caksusä.... 
Conjunctive contact is the cause in producing perception of 
substances in all cases. The seif ( ätman ) comes in contact 
with mind (manas), the mind with the organ (indriya), and 
organ with the object ( visaya), and then perceptual knowledge 
takes place. 78 

35. Second operative cause (Saiiiyukta samaväya): 

II 3H || 
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Ghatarüpapratyaksajanane, in causing the perception of the colour 
of the jar; samyuktasamaväyah, intimate union with the conjoint; 
sannikarsah, is the contact; caksuh samyukte ghate, when the 
jar is in contact with the eye; (in it) rüpasya samaväyät, 
the colour is intimately united with the jar. 

35. The inherent union with the conjoint is the 
contact in producing the perception of the colour of 
a jar, as the colour is inherently united with the jar 
which is in contact with the eye. 

I i # i 

Dipikä: 

Inherent union with the conjoint is exemplified: ghatarüpa.... 
The process is explained: caksuh samyukte? 9 

36. Third operative cause (Samyukta-samaveta-samaväya): 
ägifc ^ cpr li ^ Il 

Rüpatvasämänyapratyakse, in perceiving the universal genus 
coloumess; samyukta samavetasamaväyah, inherent union with 
the inherently united; sannikarsah, is the contact; caksuh 
samyukte ghate, in the jar which is in contact with the eye; 
rüpam samavetam, colour is inherent; tatra rüpatvasya samaväyät, 
there, coloumess is inherently united. 

36. Inherent union with the intimately united is 
the contact in producing the perception of the universal 
genus coloumess, as colour is inherently united with 
the jar that is conjoint with the ocular organ, and 
the genus coloumess is inherently united therewith. 

Dipikä: 

The Text gives an example of inherent union with the 
intimately united - rüpatva... . 80 
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37. Fourth operative cause (Samaväyah sannikarsah): 

SJMcdk^ ^l<s«j^l+I^IJ|Ulr=ll^ ^U|JJ_[Öh1?j 

^w^«nv[ || || 

Srotrena, by the ear; šabdasäksätkäre, in the apprehension 
of sound; samaväyah sannikarsah, inherence is the contact; 
karnavivaravarti äkõšasya, of the ether located in the cavity 
of the ear; šrotratvät, (is) the organ of hearing; sabdasya 
äkäsagunatvät, since sound is the quality of ether; gunaguninošca 
samaväyät, and due to the inherent union between the qualified 
and the attribute. 

37. Inherent union is the contact in the perception 
of word by the organ of hearing, as the organ of 
hearing is the ether in the cavity of the ear inasmuch 
as sound is the quality of ether and the quality and 
the qualified are inherentiy united. 

Hwrgsmdcr i srftntfcr | cigjwrfd i ^õffh | ^ w 

DTpikä: 

The Text gives an example of inherent union: srotrena. 
That is being elaborated Karna.... 

Question: How does a distant sound come in contact with 
the auditory sense? 

Reply: Just like the principle of vtcüarahga or 
kadarhbamukula; the flrst sound produces another sound which 
in tum propels another, and so on, till the last sound reaches 
the auditory sense, thus enabling one to perceive sound directly. 81 

38. Fifth operative cause - Samaveta-samaväya-sannikarsah: 

II \C || 
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Šabdatvasäksätkäre, in the cognition of the genus soundness, 
samaveta - samaväyah, inherent union with the inherently united; 
sannikarsah, is the contact; srotrasamavete - šabde, in sound 
which is inherently united with ear; šabdatvasya, of the genus 
soundness; samaväyät, (of) intimate unity. 

38, Inherent union with the inherently united is 
the contact in cognising soundness, as the genus soundness 
is inherently united with sound which is inherently united 
with the auditory sense. 

I SraRŠfcT | 

DTpikä: 

The Text gives an example of inherent union with the 
intimately united: šabdatva.... 

39. Sixth operative cause (Višesana - Visesyabhäva 
Sannikarsa): 

*rfvTOf:, trciw?- 
|| || 

Abhävapratyakse, in the cognition of negation; visesana-visesya 
bhävah, the relation of attribute and the subject; sannikarsah , 
is the contact; ghatäbhävavad bhütalam ityatra, in the cognition: 
‘This spot of earth is with the negation of a jar’; cak$uh 
sariiyukte bhütale, in the spot of earth, which is in contact 
with the eye; ghatäbhävasya višesanatyät, the negation of a 
jar is the attribute. 

39. The connection of the qualifier and the qualified 
is the conjunction in the perception of negation, as 
in the cognition: This spot of earth is with the negation 
of jar. Here, the negation of a jar is an attribute 
of a place in contact with the eye. 
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I awi^fcr | cfflWifcr I ydlUH^Rfcl I ^ 

VŠI | 3gqe5S^: IWMRT^T 

teR; i w* - ^s-nR^Tif? ^sfaTWiiTÄ 

d ftdyMPU-hy 3TMN?1H^T?t 3RJTc5«$: 

yH|u||*TK(^K-i^|(| | 31^eb<u|$lWlc^HHTlH^tf* 1 ^: 

^|^|4|J||^ I fö^U|R^U|*n«jt f^Rojf^q^^, dlfclIU: ?R^T: 1 

^TO I ■J.yfäfcl | 

DTpikä: 

The Text gives an example of the connection of the 
attribute and the subject: abhävah.... This is being explained: 
Ghatäbhävavat... . In the cognition this spot of earth is with 
the negation of jar, the spot of earth is the qualified and the 
negation of jar is the attribute. 82 In the cognition, there is 
no jar on the spot of earth, (where the eye is in contact 
with the spot of earth of which) the negation of jar is the 
qualified. 83 By this, the necessity for accepting non-perception 
as a distinct source of knowledge ( anupalabdheh pramänähtarat- 
vam) is refuted. 

If there had been a jar, then the jar would have been 
apprehended as existing on that spot of earth. It is due to 
its absence, the apprehension, jar is not here, arises. Here, 
in this argument, is found the counter-entity of the negation 
of apprehension, thus proving that non-perception is only an 
accessory ( sahakän) of the eye which alone perceives the 
negation of jar on earth. Therefore (in this knowledge of 
the negation of jar on earth), the eye alone being the cause 
of the knowledge of substratum of negation it is impossible 
to State that anupalabdhi (non-perception) is an independent 
source to gain the knowledge of negation of jar. 84 

The relationship between the qualifier and the qualified 
is nothing but the nature of the attribute and the qualified. 
By this no other relationship is meant. 
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40. Conclusion: 

^^rarurfJrfcr Il «o || 

Evam, thus; sannikarsasatkajanyam jäänam, the knowledge 
caused by the sixfold contact; pratyaksam, is perception; tat 
karanam indriyam, organ is its cause; tasmät, therefore; indriyam 
pratyaksapramänam, organ is the proof of perception; iti siddham, 
(is) thus established. 

40. Perception is thus the cognition caused by the 
sixfold contact, and the organ is its cause (efficient 
or instrumental). Therefore, organ is the proof of 
perception. 

ctt^lRfcl 1 
Dfpikä: 

Concluding the section dealing with perceptual knowledge, 
the Text mentions its special cause: evam.... Since the organ 
is the special cause of perception, it is called the efficient 
or instrumental cause of perception. He concludes the section 
dealing with pratyaksa pramäna by the words: tasmät.... 



SECTION V 
INFERENCE 


1. Inference (anumänam): 

II * II 

anumiti karanam, the special cause of inferential knowledge; 
anumänam, (is) inference. 

1. Inference is the special cause of inferential 
knowledge. 

DIpikä: 

The Text defines inference: anumitikaranamP 


2. Inferential knowledge (anumiti): 


«TOJRfäFŠ stHU^firicT: || 3 || 

Parämarsajanyam, bom of subsumptive reflection; jnänam, 
knowledge; anumitih, is inferential cognition. 


2. Inferential knowledge is the knowledge bom of 
subsumptive reflection. 


dijfäfö <5$wfcf-| ^ 

•r ^ | 5^- STSTTcirctfiT 
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mm i i fätor^sfä 

Scfl^WIH^ftld^fHI^ i Hcfyl^chMwRRlfelH^HI^ 

■^I^KII«^l^fcl^Külr^H^ | 


DIpikä: 

The Text gives the characteristic mark of inferential 
knowledge: parämarša.... 

Objection: There is overapplicability in perception in the 
form of a conclusion arrived at after first doubting, as in 
the example: Is this a post or a man? (On the perception 
of an object from a distance in insufficient light, the doubt, 
‘is this a post or a man?’ arises). Then he reasons with 
the help of subsumptive reflection: But this object has hands 
ete which are found invariably assoeiated with mankind. Then 
arises the perception: this indeed is a man. It should not 
be argued that the above cognition this indeed is a man 
is to be construed as inferential knowledge inasmueh as it 
has been derived consequent on parämarša, viz, this has hands 
ete which is vyäpya (less pervasive) with regard to mankind, 
and as it is contrary to anuvyavasäya, like: I am pereeiving 
a man* 6 

Reply: Not so; beeause, the defeet in the definition is 
avoided by prefixing parämarša with the adjunet: in assoeiation 
with paksatä. Then it ought to be interpreted as follows: 
inferential cognition is the knowledge that arises from parämarša 
in assoeiation with paksatä. Paksatä (ie the characteristic of 
an instance) consists in häving in it the negation of the 
aseertainment of the thing to be inferred, aeeompanied by a 
negation of any desire to infer an already proven thing 87 Indubious 
knowledge of the thing to be proved is the counter-acüng faetor 
in inferential knowledge (ie when the thing to be proved is 
aseertained in the poksa, the need to infer its existence is 
superfluous). Even when the thing to be proved is pereeived, 
sometimes it is observed that a desire: I shall infer, stimulates 
one to take to inference (to establish the proven). Here, 
the faetor that stimulates one (to take to inference) is the 
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desire to establish a thing in the poksa. Just as the absence 
of a pratibahdhaka mani (the gem capable of neutralising 
the buming power of fire) in association with the absence 
of a uttejaka mani {a gem that stimulates the power of buming 
in fire) is the cause of heat, even so, the absence of indubious 
knowledge of the thing to be proved in association with the 
absence of a desire to predicate a thing in the paksa is 
the cause of inferential knowledge. 88 

3. Subsumptive reflection (parämarša): 

?fcr ših | q%i#rfcf 

šnqqgürft: li 3 || 

Vyäptivisista, as distinguished by invariable concomitance; 
paksadharmatäjnänam, the knowledge of reason in an instance; 
parämaršah, is subsumptive reflection; yathä for example; 
vahnivyäpyadhümavänayam parvatah, this mountain has smoke 
which is invariably concomitant with fire; iä jnänam parämaršah, 
this knowledge is subsumptive reflection; tajjanyam resulting 
from that; parvato vahnimän, this mountain is fiery; iä jnänam, 
this knowledge; anumitih, is inferential knowledge. 

3. Subsumptive reflection is the knowledge of reason 
existing in the subject accompanied by invariable 
concomitance (of sädhya), eg the knowledge: this 
mountain has smoke which is invariably pervaded by fire 
is parämarša; and the cognition that results from it 
and takes the form: the mountain is fiery is the inferential 
knowledge. 

wref vwfä — õorcftfcr | eznfäfäwf; *Tcwröii5iM 

I — röfr | — 

ctaHlftä | qiW&wfödrf: I | 
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DTpikä; 

The Author defines parämarša: vyäpn .... The meaning is 
that the knowledge of the existence of reason in an instance 
which has invariable concomitance as its object, is subsumptive 
reflection. The Author explains parämarša by declaration through 
the words: Yathä.... Similarly, he explains inferential knowledge 
through the usage of words, tajjanyam.... The meaning is: 
inferential knowledge is born of subsumptive reflection. 

4. Invariable concomitance - vyäpti: 

♦ 

5TŠT JlPt VJTTW») dsH&RIrl anffr: || « II 

Yatra yaira dhümah, wherever there is smoke; tatra tatra agnih, 
there is fire; iti sähacaryaniyamah, this certainty of co-existence; 
vyäptih, is invariable concomitance. 

4. Invariable concomitance is the certainty of 
co-existence like, wherever there is smoke there is fire. 

^ifnlVrö: 1 

DIpikä: 

The characteristic mark of vyäpti is gjven in the Text: 
yatra.... The Text further illustrates vyäpti through the words: 
where there is smoke there is also fire . The distinguishing 
characteristic mark of invariable concomitance is the invariability 
of concomitance. Concomitance is co-existence (of smoke and 
fire) in one and the same substratum; its certainty is niyama . 
The fuller defmition of vyäpti is: the quality of being co-existent 
in the same substratum with the thing to be proved which 
does not become the counter-entity of its own absolute negation 
that co-exists with reason in the same substratum.* 9 


5. Paksadharmatä - The special feature of a subject: 

qsrojfcn II s II 
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Vyäpyasya, of the concomitance of a thing; parvatädivrttitvam, 
the existence on an object, like a mountain; paksadharmatä, 
makes it the characteristic mark of a receptacle or subject 

5. The presence of an invariably concomitant thing 
in an object like a mountain makes it the characteristic 
of a receptacle or subject. 90 

qsMdiww — | 

6. Inference is twofold: - 

apjsrrc fäfäy - qqy ^ || \ || 

Anumänam dxividham, inference is of two kinds; svärtham, 
for oneself; parärtham ca, and for another. 

6. Inference is of two kinds: for oneself and for 
another. 

(a) Inference for oneself: 

m ^isf ssngfirieitšj:, <r«rrfe, wqiw m 

m dqiföftfcl anfä 5^1 qJd^M 

IcT:, eRt ■hRsH: q^q^ õqifä 

WRfcl qq qq vjJRgq dqifo | 
qf^TF^jqqTqq q*r srrqgpraä, aiqfcr 
Srfcqš | cRnicj; q4m qföurftfcr i 

|| vs || 

Tatra, of them; svärtham sva-anumiti hetuh, ‘for oneself is 
the cause of one’s own inferential knowledge; tathä hi for 
instance; svayameva, by oneself; bhüyodarsanena, perceiving 
again and again; yatra yatra dhümah, wherever there is smoke; 



93 


tatra tatra agnih, there is fire; Ui, thus; mahänasädau, in 
hearth ete; vyäptim grhüvä, häving apprehended a regular 
concomitance; parvata samipam gatah, goes near a mountain; 
tadgate ca, häving approaehed that; agnau sandihänah, suspeeting 
fire; parvate dhümam pašyan, seeing smoke on the mountain; 
vyäptun smarati, remembers the invariable concomitance; yatra 
yatra dhümah, wherever there is smoke; tatra tatra agnih, 
there is fire; Ui, thus; tadanantaram, after this; vahnivyäpya 
dhümavän, smoky, pervaded by fire; ayam parvatah, this 
mountain is; Ui jnänam utpadyate, this knowledge arises; 
ayameva, this, verily, is; lingaparämarša, subsumptive reflection 
arising from a mark; Ui ucyate, is known; tasmät, from this; 
parvato vahnimän, mountain is fiery; Ui jnänam anumitih 
utpadyate, inferential knowledge as this arises; tad etat, that 
this (knowledge); svärthänumänam, is one’s own inference. 

7. Of them, inference for oneself is the cause of 
one’s own inferential knowledge. For instance, one, häving 
repeatedly seen in the hearth ete the invariable 
concomitance of smoke with fire, arrives at the universal 
generalisation: wherever there is smoke there is fire , and 
goes near a mountain. On suspeeting fire on the mountain, 
and seeing smoke thereon, he remembers the universal 
concomitance: wherever there is smoke there is fire . After 
this, there dawns in him the knowledge this mountain 
is smoky, pervaded by fire. This is known as subsumptive 
reflection arising from a mark. From the above knowledge, 
the inferential knowledge, mountain has fire in it arises. 
This is one’s own inference. 

frrol — agMwftfcT 1 l ^ 

^ I i 

^ | cTÜR?: ^RcWcl: | 
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^WM«r4Wr4W«MWft^*IH«H«llct I tKUlftfcf | fegqTOfctö | 

Dlpikä: 

Tatra in the Text means between the two kinds of inference. 
Bhuyodar&anena in the Text means acceptance of the invariable 
concomitance of smoke with fire after repeated ascertainment 
of invariable co-existence of the thing to be proved and the 
reason. 

Objection: One may observe a hundred times the co-existence 
of earth and the possibility of its being scratched by metals; 
stiil, in things like diamond, a deviation to the above ruie 
is observed (ie though vajra is a particular modification of 
earth, no scratches can be caused by any metal except vajra). 
Then, how can it be said that invariable concomitance is 
ascertained by repeated observation? 91 

Reply: The objection is not tenable, because, vyäpti is to 
be interpreted as the knowledge of co-existence in association 
with an absence of fallacious knowledge. Faliacious knowledge 
is twofold; certainty of a contrary fact, and mere suspicion. 
The absence of vyabhicärajnäna is proved sometimes by 
reasoning; sometimes it is self-proved from lack of reason. 
Vyabhicära šankä in the statement of the invariable concomitance 
of smoke and fire is removed by the argument of the possibility 
of breaking the relation of effect and cause. 92 

Objection: How can this invariable concomitance of smoke 
and fire be accepted when there is the absence of perception 
of all fires and all smokes existing everywhere? 

Reply: One can have the knowledge of all types of fires 
and smokes existing in all the places by means of perception 
of the generic attributes of fire and smoke. Tasmät in the 
text means front Utiga parämarsa, ie from the subsumptive 
reflection arising from a mark. 

(b) Inference for others: 

*Trj rörfcRtafžrg 
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sjsrä ^ mwlguKH • ^ ct ^ r 

^ *t dfŠHl^ TOI WRT:, cWT 

d^niTm% | 3#r yfrimRdi^ ^s<3# 

jrfcllRJ^ || C || 

Yat tu, that which; svayam dhümät agnim anumäya, häving 
inferred for oneself fire from smoke; pammprad bodhayitum, 
to make others understand (the same); pancdvayava võkyam, 
five-membered syllogism; prayufyate, is employcd; tat 
parärthänumänam, that is inference for others. Yathä parvato 
vahnimän like the mountain is fiery; dhümatvät , because of 
smoke; yo yo dhümavän, whichever is smoky; sa vahnimän, 
that is fiery; yathä mahänasah, like a hearth; tathä ca ayam, 
and so is this; tasmät tathä iti, therefore it is so; anena 
pratipäditõt lingät, from this expounded mark; parah api, even 
others; agnim pratipadyate, apprehend fire. 

8. But when, one, häving inferred for oneself fire 
from smoke, employs the five-membered syllogism to 
make others understand the same, it is known as 
‘inference for others’, eg the mountain is fiery, because 
of smoke; whichever is smoky is fiery, as a hearth, and 
this is such, and therefore it is so. From this five membered 
syllogism, others also apprehend fire (on the mountain 
by means of inference). 

fccilci 1 ^ l 

— röfcf l 

EHpikä: 

The Text explains ‘inference for another’: yat tu.... The 
word yat has to be taken in agreement with the word tat 
as by the word yat (that) inference for another is meant. 
The five - membered syllogism is exemplified: yathä.... 

9. The five-membered syllogism 

srfcfsrT - * 3cfT«0T - | 
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qsfcft arf^lfalrl Stfrf^T | | 

jft tjiraT^ h wi ^<ig<ui^ | 

asr ^ arafirfcr ‘3'Wt: | (WiiÄ £row^ II ^ || 

Pratijnä, proposition; hetu, reason; udäharana, example; 
upanaya, subsumptive correlative; nigamanäni, (and) the 
conclusion (are); pancävayaväh, the five limbs; parvatah, the 
mountain; vahnimän, is fiery; iti pratijnä, is the proposition; 
dhümavatvät, due to smokiness; iti hetuh, is the reason; yo 
yo dhümavän, whichever is smoky; sah vahnimän, that is 
fiery; yathä mahänasah, like a hearth; iti udäharanam, this 
is the example; tathä ca ayam, and so is this; iti upanayah, 
is the subsumptive correlative; tasmät tathä, therefore it is 
such; iti nigamanam, is the conclusion. 

9. The five members of the syllogišm are: the 
proposition set down; the reason adduced therein; the 
example; the subsumptive correlative; and the conclusion. 
The proposition set down is, the mountain is fiery, 
the reason adduced in support of the above proposition 
is, due to smokiness; the example cited is, whichever 
is smoky is fiery, as a hearth; the subsumptive correlative 
is, and so this mountain (has smoke pervaded by fire); 
therefore it is such is the conclusion. 


qfäqifäfct II RfcTW I 

Dlpika: 




T: I 


The Text expalins the nature of the limbs: pratijnä.... 
Through sentences of examples the Text explains the sections 
like pratijna ete: parvato vahnimän.... The declaration of the 
subjeet (reeeptable - paksa in which the sädhya is to be 
aseertained) along with the thing to be proved is proposition. 
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The declaration indicating the mark that serves to demonstrate 
the sõdhya in the poksa and which (ie the declaration) ends 
in the ablative case, is the reason. The declaration which 
ascertains the invariable concomitance of reason and the thing 
to be proved, is the example. The declaration of mark 
accompanied by the invariable concomitance of the thing to 
be proved is the subsumptive correlative. The declaration of 
the subject along with the thing to be proved and reason, 
is the conclusion. The knowledge of the thing to be ascertained 
in a subject is the purpose of proposition. The utility of 
reason is the indication of the knowledge of the mark in 
a subject. The purpose of exemplification is to demonstrate 
the invariable concomitance (between the hetu and the sõdhya). 
The purpose of subsumptive correlative is the demonstration 
of the knowledge of the existence of reason in the subject. 
The purpose of conclusion is to demonstrate the existence 
of the thing to be proved in the subject. 

10. The special condition for anumiti - linga parämarša: 

II II 

Svõrthänumiti, one’s own inferential knowledge; parärtha 
anumityoh, (and) of inferential knowledge for another; 
lingaparämarsah, consideration of the mark; eva, alone; karanam, 
(is) the special cause; tasmõt, therefore; lingaparämariah, 
consideration of the mark; anumänam, is inference. 

10. Consideration of the mark alone is the special 
cause of inferential knowledge for oneself as well as 
for others. Therefore, consideration of the mark is 
inference. 


— | ^ 
fäfcnSWWSfc ?r, 





T7 
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M<IH*tor^RWr iRIHsWN cKKUR^ i 

3TcfW ST^RRIcl t *m$m ^iIhsih 

*mf{ I cf5Rc^ *# d«HI'*l*f‘Ä STO: I 3hJHHyftiš# " d^lfölrl | 

Dlpikä: 

The Text describes the instrument of inferential knowledge 
through words: s vart ha .... 

Objection: Since inferential knowledge can be had by the 
mere remembrance of invariable concomitance and by the 
knowledge of the existence of reason in mountain, why should 
one accept consideration of the mark with the adjunct of 
the knowledge of invariable concomitance (as the special cause 
of inferential knowledge )? 93 

Reply: In cases where the subsumptive reflection, this 
mountain is smoky as pervaded by fire is caused by mere 
words (on hearing it from others, without actually perceiving 
the existence of smoke in the mountain and also without 
possessing the knowledge of invariable concomitance), one 
has to take recourse to višista parämarha (to arrive at inferential 
knowledge). So, keeping in view, the principle of parsimony 
and brevity of expression, everywhere trtiya - liriga-parämarša 
is accepted as the special cause of inferential knowledge. 
Mere mark is not the special cause of anumiti, because 
of the deviation that would crop up (if we accept mark 
as the special cause) in the inferential knowledge arising from 
a reason which existed in the past or which is yet to come 
into existence. It is the knowledge of maik that is the special 
cause of inferential knowledge . 94 

The cause that is operative is the special cause. According 
to this definition, the knowledge of the invariable concomitance 
which has subsumptive reflection as its operation is the special 
cause of inferential knowledge. Vyäpära (operation) is that 
which häving been produced by any cause, becomes the cause 
of the product which is to be produced by the cause (of 
vyäpära). 95 The Author concludes the section on anumana 
with the words: Tasmät. 
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11. Linga is threefold: 

fifcf fšrfEftm | %5R5Rrižr, %sR5õüfcftfe; 

| 3Pa^t xi snfän^isaici^B | 

c# I *PT vjq^rtfMKIT H1PTO 

^q^renfo : | q=r asr qjftsfa qrfšr «rai 

nn®? srPcR^ife: ii m ii 

Lingam trividham, mark is three-fold; anvayavyaüreki, positive 
and negative; kevalänvayi, purely positive; kevalavyaüreki, purely 
negative; ca iti, and thus; anvayena vyatirekena ca, positively 
and negatively; vyäptimat, pervading; anvayavyatireki, is 
positive-negative. Yathä, like; vahnau sädhye, when fire is 
to be proved; dhümavattvam, smokiness; yatra dhümah, where 
there is smoke; tatra agnih, there is fire; yathä mahänasah, 
like the hearth; iti anvayavyäptih, is the positive concomitance; 
yatra vahnih nästi, where there is no fire; tatra dhümah api 
nästi, there smoke also does not exist; yathä mahährada, 
as is a lake; iti vyatirekavyäptih, is the negative concomitance. 

11. Mark is threefold: that which is (a) positive 
and negative; (b) purely positive; (c) purely negative. 
That which pervades both positively and negatively is 
the positive-negative; eg smokiness when fire is the thing 
to be proved. The proposition, where there is smoke, 
there is fire, as in a hearth is the positive concomitance. 
The proposition where there is the absence of fire, there 
is the absence of smoke, as in a lake, is the negative 
concomitance. 

|| || 

DIpikä: 

Mark is dividpd by the Text: trividham. The Text defines 
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the positive-negative concomitance: anvayena... . The positive 
concomitance is the invariable co-existence of the reason with 
the thing to be proved. The negative concomitance is the 
invariable absence of the reason wherever the thing to be 
proved is absent. 96 

12. Kevalänvayi linga: 

aWTOIsMlfä* 1 TOI SR: 

l ai5i srfcr^sqiftrcfföi, 

aiRnäroro || w II 

Anvayamätravyäptikam, that which is concomitant only positively; 
kevalänvayi, is the purely positive; yathä, like; ghatah abhidheyah, 
jar is nameable; prameyatvät, because of knowability; palavat, 
like a piece of cloth; atra, here; prameyatva abhidheyatvayoh , 
between knowability and nameability; vyatireka vyäptih nõsti, 
there is no negative concomitance; sarvasyäpi, of all things; 
prameyatvät, due to knowability; abhidheyatvät ca, and due 
to nameability. 

12. Purely positive Utiga is that which has only 
positive concomitance, eg jar is nameable because it 
is knowable, like a cloth. Here, there is no negative 
concomitance of knowability or nameability, as all things 
are both knowable and nameable. 

li i 

(^IrWd) I 

DIpikä: 

The Text defines the purely positive reason: anvaya.... 
The mark that has only positive concomitance is the purely 
positive reason. Kevalänvayitva is never bdng the 
counter-correlaäve of absolute non-existence. This is shown 
through the example: jar is nameable because it is knowable. 
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Since everything is knowable to the Lord and also is nameable, 
as everything is included in the word all which is the collective 
term for everything that is nameable, negative concomitance 
does not exist anywhere. 

13. Kevalavyatireki Iiliga: 

5T 34 cTOT I cRWST cräfci | 3?5f cfförcfav^ 

*nför, « Il 

Vyatirekamätravyäptikam, that which has only a negative 
concomitance; kevalavyatireki, is the purely negative; yathä, 
liite; prthivC, earth; itarebhyo, from the rest; bhidyate, differs; 
gandhavattvät, because of existence of sineli; yad itarebhyo 
na bhidyate, whichever does not differ from the rest; na 
tad gandhavat, it has no smell; yathä jalam, Uke water; na 
ca iyam tathä, but this is not so; tasmät na tathä iti, therefore, 
it is not so; atra yad gandhavat, here, that which has smell; 
tad itarabhinnam, that is different from the rest; iti 
anvayadrstäntah nästi, there is no such example of positive 
concomitance; prthiviimätrasya paksatvät, because of the whole 
earth being the subject here. 

13. The purely negative reason is that which has 
a negative concomitance only, eg earth differs from the 
rest because it has smell Whichever does not differ 
from the rest has no smell in it, eg water. But this 
earth is not so (because there is no absence of smell). 
Therefore, it is not so. Here, there is no positive example 
like whichever has smell is different from others , because 
the whole earth constitutes the subject here (as all 
varieties of products and transformations of earth 
constitute the subject here). 
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|| cl^ifd-röfö | ^cK^: 
Sffä# 3T * m | 3frä m StffecTšT 3FriŽRqn 3R?t% 

i fjjtffö dfäteiföfä-. i 



H^fclRwiwRwwi ^ i 

Dipikä: 

The characteristic mark of purely negative reason is given 
in the Text: vyatireka.... It is further illustrated, prthivf.... 

Objection: Is difference from the rest previously known, or 
not known? If the former, (ie if the difference from the rest 
is known to exist somewhere other than earth), then, the 
reason either co-exists with it or not; if the reason co-exists, 
then there is a positive concomitance. (Therefore, the hetu 
cannot be called a purely negative one); if the reason does 
not co-exist, then there oecurs the defect of asädhäranya. 
In the latter event, (ie if iiarabheda is not known), then 
the knowledge of the thing to be proved being unknown, 
how can there be inferential knowledge, characterised by itself, 
because of the maxim: a qualified thing cannot be known 
without the previous knowledge of the qualifier? 97 Also, since 
the knowledge of negation depends on the knowledge of its 
counter-entity, the negation of difference from the rest also 
is unknown; hence there can be no knowledge of negative 
concomitance. 

Reply: It is known that the thirteen mutual negations of 
water ete reside severally in each of the thirteen things like 
water ete at a time. 98 And the aggregate (ie all the thirteen 
mutual negations) is shown to exist at one and the same 
time in earth. Therefore, due to the absence of the simultaneous 
existence of the thirteen mutual negations on any one thing 
we cannot know whether the hetu exists there or not. And, 
häving thus no knowledge of the hetu, positive or negative, 
we can neither call it anvayi or asädhäranya . (This refutes 
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the first objection. The following argument refutes the second 
objection). Difference from the rest which is the thing to 
be proved is already known to exist severally in (the thirteen 
as shown above); hence, it is possible to have inferential 
knowledge as characterized by the sädhya as pervaded by 
the negation of sädkana is determined. 

14. Subject (paksa): 

W; I toi q%: li v* il 

Sandigdhasädhyavän, that on which is suspected the thing to 
be inferred; paksah, is the subject; dhümavattve hetau, when 
smokiness or smoke is the reason; parvatah, a mountain. 

14. Subject is that on which the thing to be proved 
is suspected, eg a mountain when smokiness or smoke 
is the reason. 

towwiš — li i 

^n^KlrtRt | ta 

DIpikä: 

The Text defines the subject: sandigdha.... 

Objection: Here, the defect of avydpti occurs in reflection 
(like, the soul is different from the body ete) beeause, the 
knowledge (of the soul as different from the body ete) is 
aseertained by hearing it (from the preeeptor. Hence here 
is the absence of doubt in the paksa. So, here is avyäpti 
of paksalaksana in manana ). Also, the defect of avyäpti occurs 
in instances when one wishes to infer fire even after häving 
directly pereeived it. (That is, the existence of fire is determined 
by pereeption; so, here there is no doubt with regard to 
its existence in the paksa. So avyäpti occurs). 

Reply: This objection is untenable; beeause paksatä is to 
be interpreted in the manner explained earlier (to avoid ativyäpti 
in samsayottara pratyaksa ). Paksatä is the absence of the 
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indubious knowledge of the thing to be proved accompanied 
by an absence of desire to establish an already ascertained 
sõdhya. 

15. Similar instance (sapaksa): 

?rsn tjgH-HH , II tS II 

Niscitasädhyavõn, that in which the thing to be proved is 
determined; sapaksah, is the similar instance; yathä, like; tatraiva, 
in the same instance; mahänasam, hearth. 

15. The subject in which the existence of the thing 
to be proved is known for certain is the similar instance; 
eg a hearth in the same case. 

— ftfaäfrl || 

Dfpikä: 

The Text defines similar instance niscita... 

16. Contrary instance (Vipaksa): 

| fm ^ !«•. || ^ II 

Nišcitasädhya abhävavän, that in which the absence of the 
thing to be proved is determined; vipaksah, is the contrary 
instance; yathä, like; tatraiva mahähradah, in that very inference, 
a lake. 

16. The subject in which the non-existence of the 
thing to be proved is determined is the contrary instance; 
eg a lake in the same inference. 

fänstejswnrf — fäfönfö || 

Dlpikä: 

The Text gives the characteristic mark of a contrary instance: 
niscita... . 10 ° 
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17. Defective reason (hetväbhäsa): 

vm: II *V9 II 

Savyabhicära, straying; viruddha, adverse; satpratipaksa, 
antithetical; asiddha, unestablished; bädhitäh, (and) stultified 
(are the); panca hetväbhõsäh, five defective reasons. 

17. The defective reasons are five (a) straying; 
(b) adverse; (c) antithetical; (d) unestablished; and 
(e) stultified. 

DIpikä: 

Häving first explained the characteristic marks of faultless 
reasons, now, the Text deals with defective reasons by dividing 
them into straying reason etc y (with a view to indicate that 
these reasons should not be employed in an inference). Defective 
reasoning consists in being the subjcct of valid apprehension 
which prevents inferential knowledge. 

18. Savyabhicära hetu is threefold: 

II \C II 

Savyabhicärah, the straying reason; anaikäntikah, is (also known 
as) the deviating; sa trividhah, it is threefold; sädhärana, common; 
asädhärana, uncommon; anupasarhhärin, (and) non-exclusive; 
bhedät, due to division into. 

18. The straying reason is one that is known also 
as the deviating. It is of three kinds due to its division 
into common, uncommon, and non-exclusive. 
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fwrä — ^ fäfera # ii 

Dipikä: 

The Text divides the straying reason: sa trividhah.... 

19. Sädhärana savyabhicära hetu: 

5^1^ ?fcT | 4SWW9fcl ^ 

II II 

Tatra, of these; sädhyäbhävavadvrttih, existence in a place 
where there is the absence of the thing to be proved; sõdhäranah 
anaikähtikah, is the common strayer; yathä, like; parvato 
vahnimän, mountain is fiery; prameyatvõt iti, because of 
knowabiüty; prameyatvasya, of knowability; vahnyabhävavati 
hrade, in a lake where there is the absence of fire; vidyamänatvat, 
due to its existence. 

19. Of these, the reason which is present in a 
place where there is the absence of the thing to be 
proved, is the common strayer reason; eg the argument 
mountain is fiery, because, it is knowable; here, knowability 
exists in a lake also where there is the absence of 
fire. 

Hwm cSftwfä — il 331*dtt — Il 

Dipikä: 

The Text defines the common strayer reason; tatra .... 
It gives an example: yathä...} 01 

20. Asädhärana savyabhicära hetu: 
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Sarvasapaksa, all similar instances; vipaksa, (and) contrary 
instances; vyävrttah, not present; paksamätravrttih, (but) is 
present only in the subject; asädhäranah, is the uncommon 
(strayer reason); yathä, like; sabdo nityah, sound is etemal; 
šabdatvät iti, because of soundness; šabdatvam, soundness; 
sarvebhyo nityebhyo anityebhyašca vyävrttam, is absent in all 
things etemal and non-etemal; šabdamõtravrtti, exists in sound 
only. 

20. The uncommon strayer reason is that which 
is found only in the subject while not being present 
in any similar and contrary instances; eg sound is etemal 
because of soundness. Soundness exists only in sound 
and is absent in all etemal and non-eternal things. 

STCTMVi eSSPlfcT — || 

DIpikä: 

The Text defines the uncommon strayer: sarva... . 102 

21. Anupasaitihäri savyabhicära hetu: 

I toi 

li k II 

Anvaya vyatireka-drstähta-rahitah, häving neither positive example 
nor negative example; anupasamhäri, is the non-exclusive strayer 
reason; yathä, like; sarvamanityam, everything is non-eternal; 
prameyatvõditi, because it is knowable. Atra, here; sarvasyäpi, 
of everything; paksatvät, being the subject; drstärito nästi , (there 
is) no instance. 

21. The non-exclusive strayer reason is that which 
has neither positive instance nor negative instance, as 
in the argument, everything is non-eternal because it is 
knowable. Here, since everything is treated as the subject 
no example is available to support the inference. 
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|| 


Dipikä: 

The Text defines the non-exclusive strayer; anvaya... 3 03 


22. Viruddha hetu: 


aimu II ^ II 

Sõdhyõbhävavyäpto hetuh, the reason pervaded by the negation 
of the thing to be proved; virudähah, is the self-contradicting 
reason. Yathä, like; šabdo nüyah, sound is etemal; krtakatvõditi, 
because it is produced; krtakatvam hi, producibility; nityatva 
abhävena anityatvena, by non-etemality, which is of the nature 
of the negation of etemality; vyäptam, is pervasive. 

22. The self-contradicting reason is that which is 
pervaded by the negation of the thing to be proved 
eg the argument, sound is etemal because it is produced . 
Here, producibility is pervasive of non-etemality which 
is of the nature of the negation of etemality. 

|| 

Dipikä: 

The Text defines the self-contradicting reason: sädhya... . l04 

23. Satpratipaksa hetu: 

+i4hici il ^ ii 

Yasya, of whom; sädhyäbhävasädhakam, capable of proving 
the negation of the thing to be proved; hetvantaram vidyate, 
another reason exists; 5a satpratipaksah, that is the antithetical 
reason; yathä, like; šabdo nityah, sound is etemal; šrävanatvät. 
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because it is audible; šabdatvavat, Uke soundness; šabdo anityah, 
sound is non-etemal; käryatvät, because it is a product; ghatavat, 
Uke a jar. 

23. The antithetical reason is that of which there 
exists another reason capable of proving the negation 
of the thing to be proved, as in the argument: sound 
is etemal, because it is audible, Uke soundness; and sound 
is non-etemal, because it is a product, Uke a jar. 

«■djfdMtf || 

Dlpikä: 

The Text defines the antithetical reason: yasya... . 105 

24. Asiddha hetu is threefold: 

yR-r^wu: — smwifa.g:, ^€mR*gt 

li w il 

Asiddhastrividhah, the reason unestablished to itself is threefold; 
äšrayäsiddhah, unestablished in respect of its substratum; svarüpä 
siddhah, unestablished in respect of itself; vyapyatväsiddhašceti, 
and unestablished in respect of its concomitance. 

24. The unestablished reason is of three kinds: 

(a) unestablished in respect of its substratum; 

(b) unestablished in respect of itself; and 

(c) unestablished in respect of its concomitance. 

II 

Dipikä: 

The Text defines the antithetical reason: asiddha. 

25. Äšrayäsiddha: 

| arst ipHKfŠRnraw: st ^ 
II II 
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Äšrayäsiddho, (the reason) with non-existent substratum; Yathä, 
like; gaganäravindam, sky-lotus; surabhi, is fragrant; aravihdatvät, 
because it is a lotus; sarojäravindavat, like a lotus in a lake; 
atra, here; gaganäravindam äšrayah, sky-lotus is the substratum; 
sa ca nästyeva, and that does not exist. 

25. The reason with non-existent substratum is found 
in the argument: sky-lotus is fragrant because it is a 
lotus like a lotus in a lake. In this argument, sky-lotus 
is the subject but it never exists 

— T FT%frT || 

Dlpikä: 

The Text gives an example for reason with non-existent 
substratum: gaganeti. 

26. Svarüpäsiddha: 

h ^ \\ 

Svarüpäsiddho, the reason unestablished in respect of itself; 
yathä, like; šabdo gunah, sound is a quality; cäksusatvät, because 
it is visible; atra, here; cäksusatvam, visibility; šabde, in sound; 
nõsti, does not exist; šabdasya, of sound; šrävanatvät, of audibility 
only. 


26. The reason that is unestablished in respect of 
itself is found in the argument: sound is a quality because 
it is visible; here, visibility does not exist in sound, 
as in sound only audibility exists. 

- röfö 11 

Dlpikä: 

The Text gives an example for reason unestablished in 
respect of itself: Yatheti. 
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27. Vyäpyatväsiddha: 

i hivho*um^ 

7 TiyHM|L|cf,^j jmfij: I WUKlllMlfytkiUllrlirrlWMl- 

grfcPftFra 1 ?ntw<^8it»wwi5r- 

HfcW t Pra waqisjm^H I 
3T#Kpm#r sqifo I frai% | m 
# Hiwj3iro*n | m HTfšc 

3pftlte% ai£y«RWl'IWWtfälcI *TftHI®«l|LW>dl l erg 

■HIUJoAIN+cd | 

■HlUlfcH^ I ^ dföff-dd || HV9 II 

Sopädhiko hetuh, the reason assoeiated with an adventitious 
condition; vyäpyatväsiddhah, is unestablished in respeet of its 
own pervasion; sädhyavyäpakatve sati, while being pervasive 
of the thing to be proved; sädhana avyäpakaivam, being 
non-pervasive of the reason; upadhih, is adventitious condition; 
sädhyasamänädhikarana ätyantäbhäva apratiyogitvam, not being 
the counter correlative of its absolute negation while co-existing 
with the thing to be proved; sõdhyavyäpakatvam, is being 
pervasive of the thing to be proved; sädhanavannisthätyantä- 
bhävapratiyogitvam, being the counter correlative of absolute 
negation co-existing with reason; sädhana avyäpakatvam, is 
being non-pervasive of the reason; parvato dhümavän, mountain 
is smoky; vahnimatvdt, beeause it has fire; ityatra, in this 
case; ärdrendhanasamyogah, contact with wet fuel; upadhih, 
is the adventitious condition; tathähi, it being so; yatra dhümah, 
where there is smoke; tatra ärdrendhanasamyogah, there is 
contact with wet fuel; Ui, thus; sädhyavyäpakatä, is pervasion 
of the thing to be proved; yatra vahnih, where there is fire; 
tatra õrdrehdhanasamyogah, there the contact with wet fuel; 
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nasti, does not exist; ayogolake, in red-hot iron-ball; 
ärdreridhanasamyoga abhäväd, due to the absence of contact 
with wet fucl; Ui, thus; sädhana avyäpakatä, non-pervasion 
of reason; evam, thus; sädhyavyäpakatve sati, while being 
pervasive of the thing to be proved; sädhana avyäpakatväd, 
being non-pervasive of the reason; õrdrendhanasamyogah, the 
contact with wet fiiel; upädhih, is adventitious condition; 
sopõdhikatvõt, being associated with adventitious condition; 
vahnimatvam, possession of fire; vyäpyatvõsiddham, is 
unestablished to its own pervasiveness. 

27. The reason associated with an adventitious 
condition is known as unestablished in respect of its 
own pervasion; adventitious condition is that which 
pervades the thing to be proved but is not pervasive 
of the reason. (That which invariably co-exists with 
sõdhya is sädhyavyäpaka; that which does not co-exist 
in some place with sädhana is sädhana avyäpaka). Not 
häving counter-correlative of its absolute negation while 
co-existing with the thing to be proved is being pervasive 
of the thing to be proved. Häving the counter-entity 
of absolute negation co-existing with reason is being 
non-pervasive of reason. In the argument: Mountain 
is smoky, because it has fire , contact with wet fuel 
is the upädhi. It is pervasive of the thing to be proved. 
(ie smoke) because of the concomitance, wherever there 
is smoke there is contact with wet fuel. But there is 
no contact with wet fuel wherever there is fire; for 
example, in a red hot iron-ball there is fire, though 
contact with wet fuel is not there. Thus the adventitious 
condition is non-pervasive of the reason. In like manner v 
contact with wet fiiel is the adventitious condition in 
the present instance because it is pervasive of the thing 
to be proved while not being pervasive of the reason. 
Therefore, fire which is the reason in the argument 
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under reference, is unestablished in relation to its own 
pervasiveness owing to its association with adventitious 
condition. 


II ii 

OTlfvragf^T: OT4l4fäM«l- 

VFZm:, | 3TF3: 3IlsS*H<k>l: I fäfät 

W 41$ 3048* ^ qfekMNiqf^H- 

| m\ — qmkt fcrreft 

^^c4hf^-*|Rc4c4^iM<* | W — UFT^Tql RmisR 


DIpikä: 

The Text defines the reason unestablished in respect of 
itself: sopõdhiko .... Upõdhi (adventitious condition) is of four 
types: (1) Pervasive of sädhya and non-pervasive of reason; 
(2) that which is pervasive of sädhya delimited by the property 
of residing in paksa and is non-pervasive of reason; (3) that 
which is pervasive of sädhya delimited by the property of 
residing in the reason and is non-pervasive/ of reason, and 
(4) that which is pervasive of sädhya delimited by a property 
which has no concem either of paksa or reason and is 
non-pervasive of reason. The example for the first kind of 
upädhi is contact with wet fuel. Let us now take the second 
kind, and illustrate it with the following example: Air is perceptible 
because of its being the substratum of touch caused by perception. 
Here touch , ie the State of being the substratum of touch, 
is sopädhika (with the defect of upõdhi). Manifested colour 
is the upädhi in this instance; because it is pervasive of 
the sädhya, viz, perceptibility. Indeed it is so; wherever there 
is perceptibility delimited by substanceness (the property of 
residing in the paksa) there is manifested colour. Here manifested 
colour is pervasive of sädhya, viz perceptibility. It should 
not be argued that since manifested colour is not found to 
exist in air in spite of its being possessed of perceptibility 
and substanceness in it, manifested colour cannot be held 
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as upädhi; because it is not possible to indude here air 
in the category of substances possessing perceptibility inasmuch 
as air is the paksa here, in which perceptibility has yet to 
be ascertained. Thus, there is touch in earth, water and tejas. 
Accordingly, there will also be manifested colour in the above 
three substances. Since by substanceness only the property 
residing in substances other than Ätma is meant, the inclusion 
of Ätma in the category of substance becomes excluded. So, 
the possible argument, there is perceptibility in Atma but there 
is no manifested colour is being averted. Thus, a part of 
the definition of upädhi, vi z that which is pervasive of sädhya 
delimited by the property of residing in paksa is established 
in manifested colour. The other part of the definition viz 
non-pervasive of reason, is found to be in the manifested colour 
thus: wherever there is touch there need not be manifested 
colour (eg there is touch in the Air, but there is no manifold 
colour) in it. (It should be noted here that the absence of 
manifested colour is not under dispute in the paksa, viz air). 
That which becomes vyäpaka even to that which is vyäpaka 
to reason becomes vyõpya to the reason is the upädhi and 
a reason with this defect of upädhi becomes defective. 

The third kind of upädhi is found in the argument: Antecedent 
negation is destructible because of beingproduced . Here, bhävatvam 
(Being-ness) is the upädhi. Where there is sädhya, viz 
non-etemality, delimited by the property (ie the State of being 
created) residing in the reason viz, efifect (production), there 
is bhävatvam. There is non-etemality delimited by the property, 
viz, the State of being created, as in a pot and the like. 
But, where there is the reason janyatvam in dhvarhsa where 
there is bhävatvam. Thus, the reason in the above argument 
is sopädhika, and is defective. 

The fourth kind of upädhi is found in the argument: 
Antecedent negation is destructible because of its being knowable. 
Here too bhävatvam is upädhi Where there is sädhya delimited 
by the property janyatvam (the property that belongs neither 
to paksa nor to reason) there is bhävatvam. But where there 
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is the reason knowdbility, eg in negation, there is not bhävatvam. 
Thus, the reason being sopädhika, it is defective. 

28. Bädhita hetu: 


sraiuiRrta ftföicr: * l wt 

I Cl<**4W 

<jwjccJ JJtUcT ?fcT «tifadrd*^ II ^ II 

Yasya sädhyäbhävah, whose negation of the thing to be proved; 
pramänäntarena nišcitah, is established by another proof; sa 
bõdhitah, that is the contradicted reason; yathä, like; vahnih 
anusnah, fire is non-hot; dravyatvät, it being a substance; 
jalavat, like water; atra, here; anusnatvam, non-hotness; 
sõdhyam, is the thing to be proved; tadabhäva usnatvam, 
notness which is the negation of that; sparšana-pratyaksena, 
by means of tactile perception; grhyate, is apprehended; iü 
bädhitatvam, thus is contradicted. 

28. The contradicted reason is one where the 
negation of the thing to be proved is established by 
another proof, eg fire is not-hot, because it is a substance, 
like water. Here, non-hotness is the thing to be proved. 
But hotness , the negation of non-hotness, is cognised 
through taGtile perception. Therefore, the above reason 
is known as the contradicted reason. 
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Dipikä: 

The Text defines the contradicted reason: yasya.... The 
stultified and the antithetical reasons directly obstruct inferential 
knowledge: the first, through the determination of the 
non-existence of the thing to be proved; the second, through 
the entire causal apparatus bringing about the adverse cognition 
(by determining the negation of the thing to be proved). 
In other cases, inference is obstructed owing to the obstniction 
to subsumptive reflection. Even among them, inferential 
knowledge is prevented owing to the prevention of the knowledge 
of invariable concomitance due to the obstruction caused by 
such counter agents as <a) sõdhärana in which there is the 
absence of the absence of inconsistency; (b) viruddha in which 
there is the absence of predicative correlation of the thing 
to be proved and the reason; (c) vyõpyatvõsiddha, in which 
there is the absence of determinate concomitance; and (d) 
asädhärana and anupasamhärin in which there is the presence 
of doubtful invariable concomitance; in äšrayäsiddha and 
svarüpõsiddha , there exists obstruction to the knowledge of 
the presence of reason in the subject. But upädhi prevents 
inferential knowledge by counteracting the knowledge of 
invariable concomitance through the knowledge of inconsistency. 
Naiyäyikas belonging to the traditional school are of the opinion 
that the re-establishment of an already proved sõdhya like: 
jar is non-etemal, because it is a product, gets included in 
äšrayõsiddha itself on account of the destruction of pak$atä; 
but the modem Naiyäyikas are of the opinion that it is included 
in vulnerable points ( nigrahasthäna) , which cause defeat in 
a debate. 



SECTION VI 

UPAMÄNA - ASSIMILATIVE ANALOGY 

dr+^ui wšthh | yfci^Ni+mJWumdMi 
smR: | mj f? 

amojregsqisfcresÄ sg^gi *r ^ gwnsf 

fa*š | cRFRRTOt 

il i il 

Upamitikaranam, the special cause of assimilative knowledge; 
upamänam, is analogy; samjnä- samjnisambandhajUänam, the 
knowledge of the relation of a name with the object denoted 
by it; upamitih, is assimilative knowledge; tatkaranam, its 
special cause; sädr&yajnänam, is the knowledge of similarity; 
atidešaväkyärthasmaramm, remembrance of the meaning of the 
sentence heard at an earlier occasion; aväntaravyäpärah, is 
the intermediaiy operative cause; tathä hi, for example; kastid, 
some one; gavaya šabdärtham, the object of the word gavaya; 
ajänan, not knowing; kutakcix, from a certain; äranyakapurusät, 
man of the forest; gosadršo gavaya, gavaya is similar to a 
cow; iti šrutvä, hearing thus; vartam gatah, goes to a forest; 
võkyõrtham smaran, remembers the meaning of the sentence; 
gosadršam pindam pakyati, sees an animal similar to a cow; 
tadanantaram, after that; asau, this is; gavayasabdaväcyah, the 
object denoted by the word gavaya; iti, thus; upamiti, assimilative 
knowledge; utpadyate, dawns. 
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1. Analogy is the instrument of assimilative 
knowledge. It is the knowledge of the relation existing 
between a name and the object denoted by it. The 
knowledge of similarity is its immediate special cause; 
the remembrance of the meaning of a former direction 
conveying similarity between two objects, is the 
intermediary operation; this may be exemplified thus: 
a person who is ignorant of the object denoted by 
the word gavaya leams ffom a certain forester that 
the gavaya is similar to a cow. Subsequently, going 
to the forest, he sees the strange animal similar to 
a cow, and remembers the declaration. Then arises 
in him the knowledge: This is the animal denoted by 
the word gavaya. 

li 

Dipikä: 

The Text defines analogy: upamiti.... Annambhatta next 
takes up for discussion upamäna which is the third of the 
four pramanas accepted by the Nyäya-Vaifce§ika SchooL Upamiti 
is the knowledge of relation between a term and the object 
it stands for . The special condition under which upamiti arises 
is the knowledge of similarity, which rises due to a statement 
such as: gavaya is like a cow. When this knowledge is similar 
to the knowledge arising from memory of what he had heard 
before, (which is the intermediary vyäparä) one has upamiti 
In other words, upamiti is just the perceptual knowledge 
of similarity. 



SECTION vn 

SABDA - VALID VERBAL TESTIMONY 

51^: | ?WifcRKT I W I 

W HTOR^fcI I CRR I 3^IA1<*I^ 3BWcff 
5cfo *H^d : STfrR: || \ || 

Äptaväkyam, sentence by a trustworthy pcrson; šabdah, is 
valid verbal testimony; äptastu, and a trustworthy person; 
yathärthavaktä, is one who speaks of things as they exist 
in reality; võkyam, sentence; padasamühah, is a group of 
words; yathä, like; gämänaya, bring a cow; iti, thus; šaktam, 
that which has significative potency; padam, is a word; asmät 
padät, from this word; ayamarthah, this meaning; boddhavyah, 
is to be understood; iti, thus; išvarasafiketah, the desire of 
Išvara; šaktih, is the significative potency. 

1. Valid verbal testimony is a sentence spoken by 
a trustworthy person. A trustworthy person is one who 
speaks of things as they exist in reality. Sentence is 
a group of words, like: Bring a cow. Word is that 
which has significative potency. Significative potency is 
the desire of God (and also of jiva) that a certain 
concept be understood from a certain word. 

w# — smtfct ii arm II 

— II Mc(cVHU|H^ — Slrbföfä II 

2fTfrB: | 37T ^ | ciRi<|<Hi4hI 5 - ifcfä II 
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ddlfeddldT ^lldl^ 4lfrh:, fd^faWcM ^Icl: | «^(rWld^d, 

3 TTW^rr %färf | d, dlHH^I^ ^sWgftiJI d 4 dR*Hl 44 rtif 4 d 
fp#r, difdRRi^d^ ^ifteqjTid; 15if^w«r^üi i 
,j iwm’ ^mp^imwn^ Hffrigq^wT jmmw =d 

S*5T d^H-^ftMdWHW l'dd^fc[W>l*ZTT dld^Wõ* fäto '3TWR 

di tor’# 3tni41ot«?t %^r >iNfäfäiö Ä, 3wm 

3tcmRRiö si&Mfä sgrwr i d^ d>i4mdidd 

^T ^rqfrpf fögdT ffcT ^ JT I 'Wi \MpUlfcV 

fö%Sf4 äwgKKl, 'fäd&ciHsl d^xR^löfd’ 

iswfoH&fo q^ifesg?q^R#TW i ^runft ^k^Rt: i 

$ro*w*ft t dfidi 4W tfätaPRft 

rfäsft 5Tf^f I feddt Ss^orwft: *KFR?W«mTRNW Rlf^-H^ I 

*5$dm f^Rdl -— S^5$TUn, 3T5I^5§TOTT, 'Jt£d^1£^$ddT ^frf | 
e|M|lj^H^m: cR ^p5§T0TT | ddT W: äteftfcT j m 
dT^l4<-dl<-<-Md:, cR 3id^fefd I ddT ^Olt J |t^xf|(d | dd «m^^icMI^d 
R^IMd:, <R I ddT drdd^flfd | jftUdft *5A 

ddT 3rf^qforaqj I õz^nfq ^ifr)>c^|U[M^TT, 
5KÄ1ÕÜ srfsfe^T =d I 3^HRlfcll 3TJ^T«Tlte I 
drM^Mfrl^ll4l^ I drtTcf l <fl-^Mdc4 cTR^ I <TT?#W 
«nwfirö % qnra^Nc^ t jro>nfö4> ciiwfe^d. i skIhcmi^i 
7K1W?R: t d| 3T4$Hl4cdh^Wl4dI4$1W ^KMIÖ<WH«IW«lfBnfR 
^r grrr jt i q^M^Fqq^qlp^: *n«4§itö tgcdTcf l 3PM 

! m ffo-’ ^iR SlhfcfMJWtflrf | WlfÄs dtd#Š: I 

3TdTOlfödid: | T^FTTf^l I fHdclM<0cdlfc?1H[4 H^Krarfrte I 3FdVT 
f^Sft qqlTOfTd, I Vflföcl Ä’ ?frT 5}TWT: I 3T»WP? 
WIRdTd^Tdiftsfa ST&4 q*qjftTT # tokT: | 


Dlplkfi: 

The Text beginning with Äpta... defines valid verbal 
testimony. The Text Saktam... defines the characteristic of 
Word. Significative potency is the relation of a word and 
the object meant by that word which is always favourable 
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in reviving the memory of that object. The Mlmämsakas are 
of the opinion that significative potency is an independent 
padärtha. To refute this argument of the Mlmämsakas, the 
Text says, Asmät... ete. 

The implication here is that šakti is not a distinet padärtha, 
since šakti is considered as desire (which comes under the 
category of quality). The šakti of things like pots ete is 
in sahketa only, like the words Dtitha ete (where the šakti 
is in the persons indieated by these names). 

Objection: The Šakti in words like cow ete is apprehended 
only in the generic attribute, beeause of the immediate 
apprehension of the notion of generic attribute inasmueh as 
it is the attribute of the qualified object cow. The individual 
(as qualified by the Jõti ) is apprehended by necessary implication 
(ie by means of Arthäpatti pramäna ). 106 

Reply: It is not so; beeause, when one says, bring a cow, 
the aetivity of bringing would be possible only when the 
significative potency is applied to the individual (since it is 
impossible to feteh only the generic attribute to the exelusion 
of the individual; nor any hearer ever proeeeds to feteh the 
generic attribute of the vyakti when he is calied upon to 
bring a cow). This is observed by the usage of elders. 

Therefore, the argument that the significative potency of 
a word connotes an object as determined by its generic attribute 
(and not merely the generic attribute) has to be aeeepted. 
And, this is apprehended by observing the usage of elders. 
The madhyama vrddha (ie the seeond elder who moves to 
carry out the mandate) proeeeds to the aetivity of fetehing 
a cow on hearing from the first elder person the sentence, 
bring a cow, and following the instruetion, he fetehes the 
cow. The boy (seated nearby, but is ignorant of the exact 
denotations of the words in the sentence, but is desirous 
of achieving profieieney in the seience of etymology, observes 
all this and arrives at the conclusion of the producibility of 
knowledge by a proposition (jnänasya väkyajanyatvam ), by 
applying the method of affirmation and negation. Again, with 
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the help of äväpa and udväpa in sentences like bring the 
horse, bind the cow, there arises in the inquisitive boy the 
apprehension that the significative potency of the word cow 
is apprehended in cow as determined by the adjunct cowness 
and the significative potency of the word horse is apprehended 
in the object horse as determined by the adjunct horseness . 107 

Objection: Inasmuch as everywhere the purpose of the usage 
of a sentence is to motivate one into activity, it cannot be 
said that a sentence unaccompanied by any copula generates 
the knowledge of significative potency in an object. 

Reply: This is not so; because in statements like: In Känd 
Tribhuvana Tilaka ete the meaning is understood through popular 
usage. Also in statements like: a bee in a bloomed lotus 
ete the meaning of the word madhukara is apprehended on 
aeeount of its contiguity to a well-known word (ie bloomed 
lotus) even though the above statement does not motivate 
one into activity.' 08 

Implication is the relation between a word and the meaning 
of that word. IBy the term vrtti, both šakti and laksanä, 
are meant, as laksanä too, like šakti, is a vrtti in šabda). 
Implication is the relation with the direct meaning of a word. 
In statements like: A cowherd’s hamlet on the Ganges ete 
we get the implied meaning of on the bank of the Ganges 
on aeeount of the relation of the bank with the stream, 
signified by the word, Gahgä. Therefore, in the above instance, 
the significative potency cannot be said to indieate the bank 
also. In words like, saihdhava, ete several šaktis are to be 
presumed on aeeount of the absence of any relation between 
salt and horse. 109 

Implication is threefold: jahallaksanä, ajahallaksanä and 
jahadajahallaksanä Jahallaksanä is that where the primary 
meaning is wholly abandoned and a new one is substituted; 
eg the statement: Cots cry out. Ajahallaksanä is that where 
the word conveys something more, while retaining the sense 
of the primary meaning, as is found in the statement: 
Umbrella-holders are going . Jahadajahallaksanä is that where 
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only a part of the statement is abandoned, as is found in 
the Vedic dictum: Thou art That 110 

Gauni also is a form of laksanä on account of its relation 
with the qualities in the thing which is apprehended through 
implication as in the statement, agnirmänavakah - the student 
is fire. Vyahjanä or the suggestive mode of expression also 
is included in sakU (expression) and laksanä (implication); 
because it springs from šabdašakti, ie vyanjanä depends on 
the forte or potency of a word häving multiple meanings, 
and from arthašakti , ie from the force of the meaning of 
the word, and it is obtained through inference ete. 111 

The non-apprehension of the intended sense is the cause 
of implication. Tõtparya or intention is an utterance with a 
desire to convey the intended sense. And the apprehension 
of the intention is the cause of the knowledge of the meaning 
of the sentence because of its lending itself to many meanings. 
The context helps in apprehending the intended sense. In 
statements like door, the word elose should be supplied (to 
get at the intended sense of the speaker when an incomplete 
sentence is uttered). 

Objection: The purpose of word is to have the knowledge 
of the meaning. Without knowing the meaning it is not possible 
to supply the particular word conveying that meaning. Therefore, 
it is but proper to supply the meaning itself (and not the 
word). 

Reply: it is not so; because, only sueh meaning as is produeed 
by the corresponding word is the cause of understanding the 
meaning of the sentence. Otherwise, in statements like pot 
is karmatvam, and bringing is krä also there will be the 
possibility of šäbdajnäna. 112 

In words like pankaja ete the mode used is yogarüdhi, 
the mode in which both the etymological and customary 
signifieanees are partly retained. Yoga or etymological significance 
is the power of several roots or component parts of a word. 
Rüdhi or customary significance is the power or force of 
the composite whole. In order to get at the customary meaning 
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of pankaja as loius, the power of composite whole is used; 
otherwise, the word pankaja may also mean lily ete. 113 The 
followers of Prabhäkara opine that the signifieative poteney 
is in the meaning which has coherent connection with other 
meanings (itaränvita). The foflowers of Gautama are of the 
opinion that inasmueh as the construction of the meaning 
of the words is understood as the meaning of the sentence 
through the sentence in which the words are used in a coherent 
order, the signifieative poteney should not be imagined in 
the construction also. 114 


2. Verbal expeetaney, compatibility, and juxtaposition: 




Äkäriksõ, verbal expeetaney; yogyatä, compatibility; sannidhih, 
juxtaposition; ca, and; väkyärtha, (of the) meaning of the 
sentence; jnänahetuh, (are the) causes of knowledge; padasya, 
of a word; Padäntaravyatireka, (due to) the absence of some 
other word; prayuktänvayänanubhävakatvam, inabiiity to convey 
the syntactic meaning; äkänksä, is verbal expeetaney; 
arthäbädhah, non-contradiction of the meaning; yogyatä, is 
compatibility; padänõm, of words; avilarhbena ueeõranam, 
utterance in quiek sueeession; sannidhih, is juxtaposition. 


2. Verbal expeetaney, compatibility, and 
juxtaposition are the causes of the knowledge of the 
meaning of a sentence. Verbal expeetaney consists in 
the inabiiity of a word to convey the meaning of a 
sentence due to the absence of some other word. 
Compatibility is non-contradiction of the sense. 
Juxtaposition is the utterance of words in quiek sueeession. 


miife ii 
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3TT<fflfT || — aptffcT [| 

— II | 3^i 3 | 

Dlpikä* 

The word verbal expectancy in the Text has to be interpreted 
to mean, the knowledge of verbal expectancy ete. Otherwise, 
(if it is merely said that verbal expectancy is the cause of 
apprehension of verbal testimony) there can occur no sueh 
knowledge inasmueh as an erroneous apprehension of verbal 
testimony can arise in a place where one has an erroneous 
notion of verbal expectancy. (So, it is the knowledge of verbal 
expectancy that is the cause of the apprehension of verbal 
testimony. Similarly, the knowledge of compatibility ete is 
the cause of the apprehension of verbal testimony). The Text 
defines compatibility; artha.... Juxtaposition is defined by the 
Text: padänäm.... Juxtaposition is the continuous apprehension 
of the meaning of words. Utterance is inserted in the Text 
to indieate its utility in grasping the meaning of the objeets 
indieated by the word . 115 

3. Verbal Expectancy: 

5T I 3TÜHT ^ gjfiT7r 

*t srarn yift^WNic^ || 3 || 

Äkähksädirahitam väkyam, a sentence devoid of verbal 
expectancy ete; apramänam, is unauthoritative; yathä, for 
example; gauh, (the words like) a cow; ašvah, a horse; pumsah, 
a man; hästi, an elephant; iti, thus; na, not; 
pramänam, authoritative; äkänksävirahõt, owing to the absence 
of verbal expectancy; agninä sitlcet, sprinkle with fire; iti na 
pramänam, this is not authoritative; yogyatävirahät, owing to 
the absence of compatibility. prahare prahare, at lõng intervals; 
asahoeeäritäni, pronounced without compactnesss; gämänaya, 



bring a cow; ityädipadäni, words like this; na pramänam, 
(are not) authoritative; sännidhyabhävät, owing to the want 
of juxtaposition. 

3. A sentence devoid of verbal expectancy ete is 
unauthoritative; eg the words: a cow, a horse, a man, 
an elephant, ete are not authoritative as they are devoid 
of verbal expectancy. The sentence sprinkle with fire 
is not authoritative owing to the absence of compatibility. 

Words like bring.....a . cow ete pronounced at lõng 

intervals are not authoritative owing to want of 
juxtaposition. 

Dfpikä: 

Simple statements like a cow, a horse ete and (sueh 
sentences) as jar being an accusative (ghatah karmatvam) ete 
are examples of sentences that laek verbal expectancy in them . 116 

4. Sentence: 

5WFJR I õftfW HIMl* I 

3RIc|P«|UIH || « || 

Väkyam, A sentence; dvividham, is twofold; vaidikam, saered; 
laukikam ca, and secular; vaidikam, the saered; isvaroktatvat, 
being pronounced by God; sarvameva pramänam, all are 
authoritative; laukikam tu, but the secular; õptoktam, 
pronounced by a trustworthy person; pramänam, is authoritative; 
anyad, other pronouneements; apramänam, are unauthoritative. 

4. Sentence is of two kinds: saered and secular. 
The saered being the pronouneements of God, are all 
authoritative. But the secular pronouneements made by 
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trustworthy persons only are authoritative; all 

pronounceraents made by others are unauthoritative. 

II fofam — 

^TRcTlfc^’ | ^ ^ 

^MIui^M^M l fa , ^sfr U«b$MfH<ulH 

I 3RFFtT’ # | ^ 3U|f 

PlrMl:, 3T <i«hK ?fd Jtc^fäšTRõSTcJ, I cT^TT ^ ^^iPlrwlHicT 

J T, ‘3cq# TOTCl fcfg} TO' $c4lP<WcflcHI '#$4 

*TOTC’ # flr#OTT: ‘34 ^RIRT’ ^^HI^N^dNId, quifat 

Rc^ 5^I3H41RR|^I<=W^I^^N I dfMläwta 3*1: I 
^^ifö^cDdWWKIüjj ^ ^cWkWI JTWT^ t 

^^K4lcH*tfd I ^ 

««5Mfö^lfWVWT WWFj,ihH ifaoM l jiWl 43 

H^IhPi ^T, cTOT «ti^lfä t^^nVlMI<HH=t«1 | 

DIpikä: 

The Text divides a sentence; väkyam... . The distinguishitig 
quality of sacred pronouncements is explained: vaidikam.... 

Objection: The Vedas are beginningless. How can it then 
be said that they are pronounced by I&vara? 

Reply: It is not so; the Vedas are pauruseya because they 
are a collection of sentences, even like the Mahäbhärata ete. 
This inference establishes that the Vedas are pauruseya. Nor 
can it be argued that this inference is vitiated with the defeet 
of adventitious condition ( upõdhi ) consisting in the remembrance 
of the authorship of the work; because, here, the reason is 
pervasive of the remembrance of the authorship, since the 
authorship of the Vedas was known, as it was remembered 
by sages like Gautama through the tradition of unbroken tutelage 
from teaeher to disciple. Srutis too declare: The three Vedas 
are bom of Išvara through His austerity. (Tasmät tapänat trayõh 
vedäh ajäyanta ) 

Objection: Letters [varnäh) are etemal owing to the 
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reminiscence ( pratyabhijhä ): “this letter ga is verily that.” This 
being so, how can the Vedas be non-etemal? (ie the Vedas 
being spoken by God, have a beginning and are thus 
impermanent. But the letters being etemal, how can the Vedas 
be non-etemal, since the Vedas are only collection of sentences?) 

Reply: It is not so; the non-etemality of letters is proved 
by the cognition: this letter ga is produced: this letter ga is 
destroyed. The reminiscence this letter ga is verily that letter 
ga arises depending on the common quality in them. 117 

The canons of Manu and others, and other canons prescribing 
code of conduct ete are authoritative beeause they derive 
their authority from the Vedas, they being their sourees. 
Whenever eertain Vedic sourees are untraeeable, it should 
be presumed that those branches of the Vedas which form 
the sourees for the smrti texts, but which are not traeeable 
now, have been lost owing to the discontinuance of the study 
of those seetions in the modem times. 

Objection: But it is impossible to presume the diappearance 
of the Vedic seetions which are being reeited generation after 
generation. Also, it is inappropriate to presume that the Vedic 
passages are scattered everywhere and consequently they are 
untraeeable. Therefore, it must be admitted that the untraeeable 
Vedic sourees which form the authority for the smrti texts 
by Manu and others, were also inferred by them as they 
are being inferred so by us now. 

Reply: It is not so; fiirther, even if your argument is admitted, 
it cannot be sustained inasmueh as it is very difficult to 
reeognise the particular order of arrangement of letters used 
in the Vedas, and the Vedas, in which the reeognition of 
this order of letters and words is laeking, cannot produee 
any valid verbal cognition. (Therefore, Manu and others did 
not infer the Vedic Sourees but were conversant with them 
which are lost to the present generation). 118 

5. Meaning of a sentence: 
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SIWsIMH. I || S II 

Väkyärthajfiänam, the knowledge of the meaning of a sentence; 
säbdajnänam, is the apprehension arising from valid testimony; 
tatkaranam, its special cause; sabdah, is the word. 

5. The apprehension arising from valid testimony 
is the knowledge of the meaning of a sentence. Its 
special cause is the word. 

‘5RTr3c*tfä’ | 

JWF1RW#T ‘«M ftST 1 ^ 

31 ^TcT # I 

^ fc3TSg3fHc% Hfct 4 IHc 3I< <lMv*WW I 

# MgK l Bifi I ‘?5 qwRdSfä’ 

arw^cf^ ^ I %ift ^WIJHWSRT 3 HHIUIW<H, I 

DIpikä: 

Objection: Verbal testimony is not an independent means 
of valid knowledge because of the possibility of häving the 
knowledge öf the syntactic meaning of the whole sentence 
through inference: these words connect the meaning remembered 
by them; because they possess the group of words häving necessary 
accessories like verbal expectancy; even like my own sentence. 
(Therefore, šabda is not a distinct prämäna ) 

Reply; It is not so; because, the apperception 
( anuvyavasäyajnõna: **.I know this by verbal testimony” differs 
from the apperception: “that is imparted by an inference,” 
like, ‘7 know this by inference. ” This dŽssimilarity between 
the two apperceptions is a universally recognised fact. (Therefore, 
we have to admit Šabda as a distinct pramäna ). 119 

Some (ie the Mlmämsakas) admit of stiil another proof 
known as presumption iarthäpatti); eg when the knowledge, 
fat Devadatta does not eat by daytime is obtained either by 
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actual sight idrste) or by heresay from another person [küte), 
the presumption that Devadatta eats by night arises, as otherwise, 
his remaining fat without eating cannot be explained. But 
this conclusion (arrived at by presumption) about Devadatta’s 
eating by night can be had through inference itself, like, 
Devadatta eats by night; for, he is fat though he does not 
eat by day. (As such, there is no need for admitting a distinct 
pramäna like Arthäpatti). 

Similarly sambhava (inclusion, which is a distinct proof 
accepted by the Pauränikas) through which the knowledge 
of fifty arises when one has the knowledge of hundred, is 
also a form of inference. (The knowledge of the part when 
one has the knowledge of the whole, can be had by inference). 
Aitihya (Tradition , which is accepted as a distinct proof by 
the Pauränikas) through which the knowledge, A spirit dwells 
in this tree is gained from the proposition of some unknown 
person, is included in Sabda pramäna since here also väkya 
is the source of such a belief. Cestä (gesture, yet another 
proof admitted by the Täntrikas) also is not an independent 
proof; because, it becomes the cause of communication with 
another only by means of šabda arising from the inference 
(that is arrived at by observing the gestures). 

Thus proofs are only four, viz, Perception, Inference, 
Analogy and Word. 



SECTION vm 

NAIYÄYIKA THEORY ON EPISTEMOLOGY 120 


fJHHT flsfct dr«cbKcM W<š\m ^ I 

— ŠTTCOTRUKT ^ |fcT I 3Pf 

fäMfo FT d^ I M<dfc^ I ^HHlRyil^d fä*UM*WKU|m 

qwfäfr I ‘|5 SlMWl’ šA — 

3PP1Ä II 55 WTOWI 

3W1H|W|liir^THWloHcffpsj 5 ^RdWfeld I flfcHJT$HWTüqT- 

ff*I£MloHdfcqfäl& I ^ W ^ !JFTM 

SfZSR^PTttk ddR«P*WlR fW4)4><U||^ «4«WWfrq 
McMR^^H I d, I 5»P#1 MHWq^PNlföfd %l 5 I 

Hd.yiHl^^ ,; W JWT 5 *rq*MW<tflWi d ^ | 

ar^^JHT^T mipw I dFHcWd1fllfl<^WIdRdl mir&l I 

fT^nf% l 5 PW SfcJfTHFFdt y^dl WcMl ?rfrf ^fllH 

m ^TOfl|irPSHq»c^ d^r *ror amm # mci 

I ^sIHttü^d drd^lcftqfq^HW-4^(d^llR 

^ l mm ^M^^cq-rfi i ymHwnuiwi 501:, 

3 ÜIHWWI<U|q»Rui M l <& S(c*tö gpT: 1 

Eznrorf^ a^i^Rn 1 gqfaft i «reri^dww^ 1 

I ä<ldi^ld y^KIHMWI^^^dl^f^dc^l5MMIcd m ^T 
^ I I 53 Ä ŠTHFT 

dT^ftfcT | 5 xT ‘yrfl 5 ^ 3 ’ # 

«JHIdl^Rl^^HW^^MlIdl^föRid | <^d^%<ldRfTHT^lAd 
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I iwAbc^H ‘^5 S^i<£l 

3Ttef^TWf^ ^ ^ I ^[^^Wcic^!J4)Kch5lMfi| 

W&R JJ^RiRPTT flfirl^f^T RRlKsIH^ «foflHIcf | 

Dlpikä: 

Here, a doubt arises whether the validity and non-validity 
of valid and non-valid cognitions are self-proved [swatah) or 
proved by some other means [paratah). Mlmäihsakas accept 
that validity is self-proved. They accept that validity becomes 
self-proved when it becomes the object of the knowledge 
brought about by all causal materials (by all the respective 
materials in respect of all types of knowledge) which do 
not produce non-validity in the knowledge which is the 
substratum of validity ( tadaprämänyä-grähaka-yävajjnänagrähaka- 
samagngrähyam). 

If yävat (all) is removed, then the body of sädhya will 
be as follows: Being the object of the knowledge brought about 
by causal materials which do not produce non-validity in the 
knowledge which is the substratum of validity. Accordingly, in 
the inference: This knowledge is valid; because of its being 
capable of making the action fruitful, validity becomes the 
object of the knowledge that is brought about by the materials 
( sämagris) which produce knowledge which is the substratum 
of validity. As such it becomes, as it were, that the Mlmääisakas 
have proved only what is already known and is established 
by the Naiyäyikas in respect of the above inference and have 
failed to prove that apperception ( anuvyavasäya which they 
hoid as capable of apprehending validity) and all other inference 
ete., apprehend validity, thus proving that validity is self-proved 
(svatogrähya). When yävat is included, the siddha sädhana 
(ie proving what is already known) defeet is averted and 
apperception and all inference also beeome included in the 
sädhya. 

In the knowledge, This knowledge is non-valid - idam 
jnänam apramä, the non-validity (aprämänya) of the cognition 
is apprehended. Here is the absence of apprehension of validity. 
So, here occurs the defeet of bõdha (self-contradiction). To 
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avert this defect, it is said, that which does not apprehend 
nort-validity (aprämänya agrähaka). 

The validity found in the apperception ( anuvyavasäyajnäna ): 
This knowledge is non-valid is not agrähaka to aprämänya. 
To avert this defect, tat (ie tasmin - in the knowledge which 
is the substratum of validity) is brought together with 
aprämänyägrähaka ete. The meaning is: validity consists in 
the knowledge that does not apprehend the non validity of 
the knowledge that apprehends validity. In the above examples, 
though there is the apprehension of non-validity in vyavasäya, 
there is the non-apprehension of non-validity in apperception. 
Thus, it is proved that the validity of knowledge is apprehended 
by the same body of causal apparatus that apprehends knowledge. 
MTmämsakas argue further thus: The Naiyäyikas favour the 
view that this and jamess are apprehended as visesya and 
prakära respectively in the apperception that apprehends: this 
is a jar. In other words, due to elose contiguity of knowledge, 
those two are apprehended as sueh. On the strength of the 
same elose contiguity of knowledge, why not they aeeept 
that the relation of the attribute too is apprehended in the 
objeet in view? 

In this connection, the following doubt arises: First, one 
has the knowledge: This is water. Next arises the apperception 
I know this water. In this apperception, water, its genus jalatva, 
and the relation between water and its genus — all these 
three are objeets, and all these are valid apprehensions. Here, 
their validity is proved by the same sämagri that produees 
knowledge (ie svatogrähyam). Then, where is the oeeasion 
for entertaining a doubt whether the validity is proved by 
the same sämagri that brings about the knowledge or by 
some other means (like inference ete.)? In a place where 
the validity of a knowledge stands self-proved, there can be 
no room for any doubt whether the knowledge of water is 
valid or not. But a doubt has been raised. So, it has to 
be admitted that validity is not apprehended by apperception. 
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Therefore, it is not self-proved but proved by other means 
{paratogrähyam). For example, first one has the knowledge 
of water, then he goes to take that water and finds the 
water. Here, the knowledge of water is valid because, this 
knowledge of water produces an action which in turn produces 
the fruit (of getting the water to drink ete). A negative example 
(y yatireka drstänta) for the same is also given: That which 
is not like this, is not like this, ie where there is no motivation 
for an action that produces a fruit, there is also no validity. 
In this way, the validity of the first knowledge is determined. 
The seeond and third knowledges are also determined to 
be valid on the strength of the example of the first knowledge. 
Thus, it is proved that the validity of knowledge is proved 
by inference (ie paratah prämänya). 

Now a doubt arises as to what causes the produetion 
of validity in knowledge and what causes the apprehension 
of validity in knowledge. Here, the diseussion is as to whether 
validity also is caused by the causal apparatus that produces 
knowledge ijnäna utpõdaka sämagri) or by the causal apparatus 
other than the causal apparatus that produces knowledge? 
Here Naiyäyikas conclude that the validity of pereeption is 
bom of guna. In this case, the contact of the eye with 
the objeet capable of produeing valid pereeption is the guna. 
If it is non-validity it is bom of defeet ( dosajanya ). In inferential 
cognition the knowledge of the vyäpaka (which is greater 
in extent) as existing in a place where there is vyäpya (which 
is less in extent) is the guna. In analytical knowledge ( upamiti ) 
the knowledge of resemblance is the guna. In verbal knowledge 
(säbdajüäna ) the knowledge of proper compatibility ete is the 
guna. Thus, the causal apparatus of the validity of a knowledge 
being different ffom the causal apparatus bringing about a 
knowledge [jhänasämagn), it ought to be admitted that the 
produetion of the validity of knowledge ( jnänaprämänya utpatti ) 
and the apprehension of validity ijnapü) are both caused by 
other sourees {paratah). A white conch appears as yellow 
owing to the defeet of jaundice attaeking the eye. Here, 
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this erroneous cognition is due to the defect caused by jaundice 
(pittadosa). 

The followers of Prabhäkara say that all knowledges are 
valid {pramä) and that there is nothing like erroneous knowledge 
(bhrama ). The cognition, this is silver is not one knowledge; 
in fact, here we have two knowledges: the knowledge of 
this is bom of direct perception ( pratyaksa-janya ) and the 
knowledge of silver is bom of remembrance [smarana-janya). 
One proceeds to pick up silver only if there is the absence 
of the knowledge, the thing before me is not silver. Therefore, 
there is no need to have an attributive knowledge {višista 
jftäna) to motivate one to an activity of picking up the silver 
piece. So, there is nothing like erroneous knowledge. But 
the Naiyäyikas refute this contention saying that the man 
who is prompted to pick up the silver proceeds to the place 
thinking, this is silver. Here, the knowledge, this is silver 
must be an attributive knowledge. If he has the knowledge 
of a thing as silver which in reality is not silver, such a 
knowledge is erroneous knowledge. Thus the contention that 
there is no erroneous knoweldge is not correct. 



SECTION IX 

ERRONEOUS APPREHENSION 

6. Erroneous apprehension: three-fold: 

II S II 

Ayathõrtha anubhavah, erroneous apprehension; trividhah, is 
threefold; samšayah, doubt; viparyaya, misapprehension; tarka, 
(and) false assumption; bhedät, due to division into. 

6. Erroneous apprehension is of three types: doubt, 
misapprehension, and false assumption. 

Dlpikä: 

The Text divides erroneous knowledge: Ayathärtha .... The 
experience that one has in a dream is of the nature of 
mental misapprehension of facts; thus, there can be no objection 
to the classification of erroneous experience into three 
varieties. 121 

7. Doubt: 

§TR W: I 

^T^rr ^fcr || ^ || 

Ekasmin dharmini, in the same thing; viruddha- 
nänädharma-vaišistya, several mutually contradictory attributes; 
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avagähi jüõnam, the cognition that apprehends; samšayah, is 
doubt; yathä, like; sthänurvä puruso vä iti, is it a post or 
is it a man? 

7. The cognition that apprehends several mutually 
contradictory attributes in the same attributive thing is 
doubt, like: Is it a post or a man? 

— ujfcfrt || HüMdlRfcT ^^l^sfrl^l^RUTFT ^ I 
‘^r 5^ ^wwft^ifitakuiw i 

afö*dfä«IKU1W I 

Dlpikä: 

The characteristic of doubt is being explained: Ekasmin .... 
The term, Ekasmin dharmini is added to the above definition 
of doubt to avert the defect of overapplicability in the knowledge 
apprehending a group of things like: Jar and cbth ete. The 
word viruddha is added to avert overapplicability in statements 
like: A jar is an objeet ete. The term nänü (different) is 
added to avert overapplicability in the knowledge: This possesses 
jamess which is contradictory to the attribute eloth-ness 
(patatvavmuddhaghatatvavän ). By the use of the word Viruddha 
(contradictory) viruddhatvam (contradiction) is apprehended. 
In other words, jamess with viruddhatvam beeomes apprehended. 
As sueh ekasmin dharmini viruddha dharmavatvam (ie 
apprehending contradictory attributes in the same substratum) 
applies to the knowledge: Patatvaviruddha ghatatvavän, where 
patatva viruddhatvam is apprehended in the jar as prakõra. 
By adding nänä the defect of overapplicability is avoided; 
beeause, both viruddhatvam and jamess are not different to 
each other inasmueh as they reside in the same substratum 
and do not reside in different substrata. 

8. Viparyaya: 

fownŠTFT | W ^ H idüllel II C II 

Mithyäjhänam, erroneous knowledge; viparyayah, is 
misapprehension; yathä, like; šuktau idarh rajatamiti, (the 
knowledge) This is Silver in a piece of oyster shelL 
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8. Misapprehension is erroneous knowledge, like 
the 4cnowledge: That is silver in a piece of oyster shell. 

II c^rrfr I 

Dipikä: 

The Text defines misapprehension: mithyä.... 

Misapprehension is the cognition of an attribute in a thing 
in which such an attribute does not exist in reality. When 
one has the knowledge of silver in an oyster shell, it is 
called an erroneous knowledge because the attribute of silvemess 
does not exist in the piece of oyster shell. 

9. Tarka: 

tgitsfä 5T wfäfä II << It 

Vyäpyõropena, by the hypothetical admission of a less extensive 
thing; vyäpakäropah, the deduction of more extensive thing; 
tarka, (is) false assumption; yathä, like; yadi, if; vahnih na 
syät, there were no Tire; tarhi dhümah api na syäd iti, then, 
there would be no smoke also. 

9. False assumption is the deduction of a more 
extensive thing by the hypothetical assumption of a 
less extensive one, as in the example: If there were 
no fire, then there would be no smoke. 

|| qstfö d«t>T |eh4<hyn4«lfcl, rPtlf4 

Dipikä: 

The Text defines false assumption; vyäpya.... Though false 
assumption gets included in misapprehension, yet, it is mentioned 
separately, since it helps proofs in obtaining right knowledge. 

10. Smrti: 

il li 
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Smrtih api dvividhä recoUection also is two-fold; yathärthä, 
true; ayathärthä ca, and false; pramäjanyä, bom of valid 
knowledge; yathärthä, is the true one; aprarmjanyä, bom of 
false cognition; ayathärthä, is the erroneous one. 

10. Recollection also is of two kinds: true and 
erroneous. The one arising from valid cognition is the 
true one; that arising from false cognition is the erroneous 
one. 

I 

Dipikž: 

The Text defines recollection: smrti... ete. 

11. Sukha: 

« II 

Sarvesäm, by all; anukülatayä, with agreeable feelings; 
vedaniyam, that which is experienced; sukham, is pleasure. 

11. That which is experienced by all with agreeable 
feelings is pleasure. 

swr; i i 

Dlpikfc 

The Text defines pleasure: sarvesäm.... The individual 
experience of happiness arising from the awareness: / am 
happy is the characteristic of pleasure. 122 It is to be noted 
that the statement as it stands in the deseription of its nature 
[svarüpa kathanam) 

12. Pain: 

5ffcr^5OTT II 

Sarvesäm, by all; praäkülatayõ, with disagreeable feelings; 
vedaniyam that which is experienced; duhkham is pain. 
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12. That which is experienced by all with disagreable 
feelings is pain. 

13. Desire ete: 

I I grfcf: M<4rd: | <*>4*1^1 

Vrf: | || m || 

leehä, wish; kämah, is desire; krodho dvesah, anger is ill-feeling; 
krtih prayatnah, the will to-do is volitiona! effort; vihitakarma 
janyah, that which is bom of enjoined aetions; dharmah, 
is merit; nisiddhakarma janyah tu, but that which is born 
of prohibited aetion; adharmah, is demerit. 

13. Wish is desire; ill-feeling is anger; volitional 
effort is the will-to-do; merit is that which is bom 
of enjoined aetions; but demerit is that which is bom 
of prohibited aetions. 

14. Eight qualities beginning with Buddhi: 

|| w n 

Buddhyädayah astau, the eight (qualities) beginning with buddhi; 
ätma-mõtra-višesagunäh, are the special qualities of the soul 
only; buddhi, cognition; icchä, desire; prayatna, effort; dvividhäh, 
are of two kinds; nityä, etemal; anityäb ca, and non-etemal; 
nityä isvarasya, etemals belong to Išvara; anityä jivasya, 
non-etemals belong to human soul. 

14. The eight qualities beginning with buddhi are 
the speeifie qualities of the soul only. Cognition, desire, 
and effort are of two kinds: etemal and non-etemal. 
Etemals belong to Išvara; non-eternals belong to the 
human soul. 
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15. Saiftskära: 

i gjfl fwf^onroäfa | ^t.- 

| aigirgrapn ^^mTcwi i 
3)IOTRINgf%: | STsrnifrTW <JH' W ' W ' yqm: 
f ^ l t cT HimC : tl \\ II 

Samskärah trividhah, impression is of three kinds; vegah, velocity; 
bhävanä, reminiscent impression; sthitisthäpakah ca iii, and 
elasticity; vegah, velocity; prthivyädi catustaya mano vrtti, resides 
in four substances beginning with earth, and in mind; 
anubhavajanyä, bom of experience; smrtihetuh, (and) the cause 
of recollection; bhävanä, is reminiscent impression; 
ätma-mätra-vrttih, it resides in the soul only; anyathd-krtasya, 
of a thing which is distorted; punah tadavasthäpakah, (the 
force) that brings it back to its normal shape; sthitisthäpakah, 
is elasticity; katädi-prthivi-vrttih, it resides in mat ete made 
of earth. 

15. Impression is of three kinds: velocity, reminiscent 
impression and elasticity. Velocity resides in four 
substances beginning with earth, and in mind. That 
which is bom of experience and which causes recollection, 
is reminiscent impression. It resides in the soul only. 
Elasticity is the force that brings a thing back to its 
normal shape whenever it is distorted. It resides in 
mat ete which are the transformations of earth. 

^frf II I 

— ^ II I W \\ 

| 3lWWMfc^lftcH<U|W 3t^T%frT | 

i föffcqrtö il 
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DIpikä: 

The Text divides impression: samskära .... Impression is 
that which possesses its generic attribute impressionness. The 
Text indicates the substratum of velocity: vega... . Velocity is 
that which possesses the generic attribute velocityness ( vegatva ). 
The Text defines reminiscent impression: anubhava.... To avoid 
the defect of overapplicability in soul ete reminiscent impression 
is defined as bom of experience. To avoid overapplicability 
in destrucäon of experience, the definition is qualified with 
the adjunet, bom of memory. Modemers are of the opinion 
that memory is bom of impression. The Text defines elastieity: 
anyathä .... The eight qualities beginning with number, occasional 
fluidity, velocity, and elastieity are the general qualities. Other 
qualities like colour ete are speeial qualities. The property 
of being a speeial quality consists in possessing the genus 
which does not exist in one which exists in a substratum in 
which two upädhis that divide dravya also existl 

16. Karma: 

| | arofer- 

| ?iflwftgawfr i ^ i ^ahh, I fäa- 
iWKW^ '1 3^ trfžpan- 

|| || 

Calanätmäkam karma, aetion is of the nature of motion; 
ürdhvadeia samyogahetuh, that which causes connection with 
the region upwards; utksepanam, is tossing; adhodešasamyoga- 
hetuh, that which causes connection with regions downwards; 
apaksepanam, is dropping; kava sannikrstasamyogahetuh, that 
which causes connection nearer the body; äkuheanam, is 
contraction; viprakrstasamyogahetuh, that which causes 
connection with a distant region; prasõranam, is expansion; 
anyat sarvam, all other varieties (of motion); gamanam, is 
motion; prthivyõdi catustaya, the four substances beginning with 
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earth; mono, (and) mind; matra vrtä, they reside only in 
(them). 

16. Action is of the nature of motion. That which 
causes connection with regions upward is tossing; that 
which causes connection with regions downwards is 
dropping; that which causes connection nearer the body 
is contraction; that which causes connection with distant 
regions is expansion. All other varieties of motion is 
Motion. It resides in the four substances beginning with 
earth, and in mind. 

cRsfoft cSHuiHIS - H |) 

?#fcF || «fcbdWMW» I I 

DIpikä: 

The Text defines action: calana... . Contraction is the action 
that causes the body to bend. Similarly, expansion is the 
action that causes the straightening of the body ete. 

17. 

s^oq^uicu^Fci | 

I ^ *RTT | 3TO II V9 || 

Nityam, etemal; ekam, one; anekänugatam, (and which) resides 
in many things; sõmänyam, is the universal; dravya, substance; 
guna, quality; karma , action; vrtti, (it) resides in; tad dvividham, 
it is twofold; pam, more extensive; apara, less extensive; 
bhedät, due to division into; param, more extensive; sattä, 
is existence; aparam, less extensive; dravyatvädih, substanceness 
ete. 

17. That which is etemal, one, and which resides 
in many things is the universal. It resides in substance, 
quality and action. It is twofold due to its division 
into the more extensive and the less extensive. Existence 
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is the more extensive, and substanceness ete are the 
less extensive variety. 

araPT wi — tofticr i! ftcqftfi i 

I I Hl Wffif fr sq rf ft : I 

Dipikä: 

The Text defmes Universal: nitya.... To avoid 
overapplicability in samyoga, the term Nitya is added. To 
avoid overapplicability in the form in the atom of water, 
the term eka is added. To avoid overapplicability in the dimension 
of an atom, the term aneka is added. Anugatatva is the 
quality of residing in many by inherent relation. By this, 
overapplicability in rtegation ete is avoided. 123 

18. Visesa 

oMNcfchl tl \C II 

Nuyadravyavrttayah, residing in etemal substances; vyävartakä, 
the differentiating features; viiesäh, (are) particulars. 

18. Particulars are the differentiating features residing 
in etemal substances. 

c5rtr — foäfcr ii 
D ipikä: 

The Text explains particulars: nitya.... The characteristic 
of viiega is given. They reside in etemal substances only 
and help in distinguishing one from another. They are infinite 
in number. 124 


19. Samaväyah 
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3fcT II ^ II 

NUyasathbahdhah, etemal relation; samaväyah, is inherence; 
ayutasiddhavrttih, it exists in an inseparable pair; yayoh dvayoh 
madhye, between any two things; ekam avinašyad, one thing 
remaining undestroyed; aparäsritameva-avatist hate, exists in the 
other thing only; tau-ayutasiddhau, they are inseparable pairs; 
yathä, like; avayam-avayavinau, component part and the 
composite whole; guna-guninau, quality and the qualified; 
kriyä-kriyävahtau, motion and the moving object; jäti-vyakti, 
genus and the individual; visesa-nityadravye ca Ui, and in particular 
and etemal substance. 

19. Inherence is the etemal relation; it exists in 
an inseparable pair: when, between two things, one 
thing, as lõng as it is not destroyed, exists in the 
other thing only, they are known as inseparable pairs; 
for example, part and the whole; quality and the qualified; 
motion and the moving object; genus and the individual; 
and particular and the etemal substance. 

wi srfr — ftäfcr ii i 

5%^ ^fcT | aiqqqiciilRHJ^fd II 

Dlpikä: 

The Text defines inherence: nitya.... To avoid 
overapplicability in conjunction, nitya is added to the definition 
(because in conjunction also there is connection of two halves, 
as in a jar; but it can be destroyed at any moment by 
separation; so it ds not nitya). To avoid overapplicability in 
ether ete relation is added to the definition; ether is an 
etemal substance, but it is not a sarhbahdha. Inseparable pair 
is explained in the Text: yayoh.... The knowledge which 


T10 
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apprehends the objects with adjuncts like blue jar apprehends 
the relation between the attribute and the thing possessing 
that attribute; because, it is a knowledge of the qualified 
and the attribute like the attributive knowledge: a man with 
a stick. Thus inherence is proved. The part is the inherent 
cause of the whole. The substance produced of those parts 
is the composite whole. 125 

20. Antecedent Negation: 

^Fcl: HFmra: | || || 

Anädih, without a beginning; säfitah, häving an end; 
prägabhävah, is antecedent negation; utpatteh pürvam käryasya, 
(it exists) prior to the production of an effect. 

20. Antecedent negation is without a beginning but 
with an end; it exists prior to the production of an 
effect. 

c5$?zrfö — II hrt i 

5IFPM: | 

Dlpika: 

The Text explains antecedent negation: anõdi.... To avoid 
overapplicability in ether ete the term with an end is added 
to the definition; (because though ether is anõdi it has no 
destruetion). To exelude jar ete ffom the definition, the term 
without a beginning is added to the definition; (because, jar 
ete have a beginning and also an end). The cause of its 
counter correlative (ie abhäva) resides in the intimate cause 
of its counter correlative (ie the negation of jar resides in 
its material cause, the atoms of clay). Antecedent non-existence 
is the cause of sueh usage of words like: Will come into 
existence. 

21. Destruetion: 

5JVTO: | cCTrU-RR II II 
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Sõdih, with a beginning; anarüah, (but) without an end; 
pradhvamsah, is destruction; utpatyanantaram käryasya, (it 
occurs) after the production of an effect. 

21. Destruction has a beginning but is without an 
end; it occurs after the production of an effect. 

öRT || | 

# «KT: I 

DXpikä: 

The Text defines destruction: Sõdi... To exclude jar ete 
(marita is added to the definition. To avert overapplicaibility 
in spaee ete sõdih is added. It is produeed by its counter 
correlative and resides in the intimate cause of its own counter 
correlative. Pradhvarhsa is the cause of usage of words like 
it is destroyed . 

22. Absolute Negation: 
ašt || Vi II 

Traikälika, existing in the three times; samsargävaeehinna, limited 
by relation or connection; praäyogitõkah, that which aseertains 
or refleets counter correlative; atyantõbhõvah, is absolute 
negation; yathä, like; bhütale ghato nõsti in, there is no jar 
on this spot of ground. 

22. Absolute negation exists in all the three times, 
häving that which aseertains or refleets counter correlative 
delimited by relation or connection, as in the statement: 
There is no jar on this ground. 


Sirq^TR — A+l&Wä II 


wflcf I 
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Dipikä: 

The Text defines absolute negation: Traikäüka... . To avoid 
overapplicability in reciprocal negation, the term 
samsargä-vacchinna is added to the definition. (ie pratiyogitä 
is delimited by samsarga which is the relation other than the 
relation of identity). To avert overapplicability in antecedent 
and destructive negations, the term traikälika is added to 
the definition. 126 

23. Reciprocal Negation: 



tn? n 


I TO 


Tädätmya-sambandha-avacchinna, delimited by the relation of 
identity; pratiyogitõkah, häving that which ascertains or reflects 
counter correlative; anyonyäbhävah, is reciprocal negation; yathä, 
like; ghatah pato na iti, jar is not a cloth. 


23. That which ascertains or reflects counter 
correlative as delimited by the relation of identity is 
reciprocal negation, eg the statement: jar is not cloth. 




dRIcWlfcl |i 


EKKUliöKWGCf UeSlSiSlcSlElCKlIliEEU 




v. i kk 11 u 1 


fäfägFTR:, Il * fd:’ ffcT SfiftcdT 

| I ^ -TTRftfcf HcftdJT 

I cR* I 3lfcfee% 

d I JlcftRH: l Udmrff 

*&FP$\ 31rq^TPWt 3FR 'TOHräsfä «SPcftct:, w! flfcT Hcffä:, 

dC^i4l*IMIJI 1^l<-M-TTlI ^lycflfc^: [ 3 
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3$: | clcf | Smr^IPTRt 

?m ^ I Jnfftärfr, SH^TT-JKTp^ I WW: JTFT^ZRT^ 

5H^: I 3THRPMtsfcrf^5 ^ H^hihih^hwi*Ii*w3Ic 1 *141*11: l 

DTpikfl: 

The Text defrnes reciprocal negation: Tädätmya.... Absolute 
negation and reciprocal negation, though häving one counter 
correlative, are manifold on account of the variety of the 
properties and connections that limit pratiyogitä in the counter 
correlatives in each case. (That is, the number of reciprocal 
negation depends on the varieties of äropya, ie the properties 
that delimit pratiyogitä in the counter correlatives and the 
varieties of absolute negation depend on the varieties of relation 
that delimit the pratiyogitä in the counter correlative). 

Even when Devadatta possessing a stick is found to exist, 
the non-existence of Devadatta associated with stick is accepted 
in the sense that there does not exist Devadatta without 
possessing a stick. To the question, ‘Does Devadatta without 
possessing a stick exist?’, we will have to reply in the negative 
even though there does exist Devadatta possessing a stick. 
Non-existence of mere Devadatta without possessing a stick 
is different from non-existence of Devadatta holding a stick 
even though pratiyogi Devadatta remains to be the same. 
Difference is due to attributes given to pratiyogitä 

Even when one of the two things exists it is possible 
to say that two do not exist, because of the non-existence 
of the other one. The cognition that two do not exist consequent 
on supplying the attribute two-ness as adjunct to pratiyogitä 
residing in two is different from the knowledge two do not 
exist consequent on supplying the attribute one-ness as adjunct 
to pratiyogitä residing in two. Though in the above two places 
pratiyogi happens to be the same, the negation häving the 
same pratiyogi becomes manifold in accordance with various 
attributes to pratiyogitä. The absence of the either of two 
or the absence of both becomes responsible for the knowledge 
that two do not exist. 
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In a place where there is a jar in the relation of conjunction, 
the absence of jar in the relation of inherent union is found. 
The negation of jar when pratiyogitä is lifhited by mere jamess 
is different from the negation of jar, when the pratiyogitä 
is limited by its special attributes. Similar is the case with 
regard to reciprocal negation too. The negation of counter 
correlative limited by vyadhikarana dharma (two attributes not 
existing in the same substratum) which arises when one says, 
cloth does not exist as häving jamess in its inherent relation 
is not accepted by Annambhatta. The meaning is that jar-ness 
does not exist in cloth. If it is sejparate, then, it should 
not be counter correlative to absolute negation. Periodical 
negation also is the same as absolute negation because of 
negation being apprehended every now and then. If one brings 
a pot to a place where there is the negation of a jar, the 
atyartiäbhäva does not leave the place. We have accordingly 
to admit a ruie that antecedent negation of the contact of 
pot in the spot or destruction of the pot in the spot is 
responsible for the perception of the absolute negation existing 
there. 

The followers of Prabhäkara say that abhäva is not a 
separate category; because, the negation of a thing must be 
explained with reference to the substratum. This is not so. 
Without accepting negation, the mere-ness of substratum cannot 
be explained. The absence of negation is existence; and this 
is not separate from existence, as it involves the defect of 
regressus ad infinitum. The ancients are of the opinion that 
the antecedent negation of destruction and the destruction 
of antecedent negation have the same counter correlative (ie 
a jar). 

The absence of non-existence is different from existence. 
The modem Naiyäyikas say that the defect of regressus ad 
infinitum is avoided by accepting the trtlyäbhäva as similar 
to prathamäbhäva. 



SECTION X 
CONCLUSION 


*T0R q^raf # 

fesH. II w II 


.Sarvesõ/n padärthänäth, of all categories; yathäyatham uktesu 
antarbhävät, being included severally in those enumerated; 
saptaiva padärthä iti siddham, it is proved that categories are 
only seven. 

24. Since all categories are included severally in 
those enumerated above, it is proved that categories 
are only seven. 






m. — -H^lf^frT || Ä 

51537^* | I (Äi%T 5foT: 1 *PT f^5T | ^ 

*P|: | 3TRWT: I StõT^t I ^ 1 3TWlf 

%: | H ^ |j| HTM| STCfcff ^dSTlfä: 

| SFP# I yJHlfÖl^H 3P^pj^5«f: 1»: | fttföl 

ftsPT: I H ^ JTOWT^ I dV4«£4rMl: 'WT 415: I 
^q: 1 fädinST | 454T m 

^füT 3$^ 1 ^TfrT: I 

wlrl^kl I4y^ j^tqq^qõ?^- 
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McifofVl] i I cT^ 

Älf#:, tämti, Älföta, Äl^TFH:, tr^RR, 3Wkjt, faM, 

3il^51im44), 3^14^, 3lfä^>, ^FRh, SRJHTW, 3T§lK, 

3Wf^TT, fösfa:, Hellusil, 3Plf£F5HT:, 

IhihwisJ j gnr^ I 

Dlpikä: 

Now, the objeetion as to how the categories can be 
enumerated as only seven when the Nyäya Sütras of Gautama 
enumerate them as sixteen (as is evidenced by the first aphorism), 
viz “Supreme felieity is attained by the knowledge about 
the true nature of proof, objeet of knowledge, doubt, motive, 
example, conclusion, premise, hypothetical reasoning, 
aseertainment, disquisition, controversy, ca vii, fallacy, quibbling, 
self-contradiction, and refiitation?” is replied by the Text: 
Sarvesõm .... The meaning is that all these categories are included 
severaüy in the seven categories (enumerated at the beginning 
of this Text ). 127 

Objects of right knowledge are twelve (as is evidenced 
in the Nyäyasütras). They are: soul, body, sense, objects 
of senses, intellect, mind, aetivity, fault, transmigration, result, 
pain and release . 128 By prairtä (Aetivity) is meant Dharma 
and adharma (righteousness and unrighteousness). Faults fdosa) 
are attraetion, repulsion, and delusion. Attracüon is desire; 
repulsion is hatred; delusion is the erroneous Identification 
of the soul with the body ete; death is the State of transmigration; 
fruit is the enjoyment; release is liberation and it is the 
absolute negation of pain in Jiva when there exists in the 
same Jiva no anteeedent negation of pain. Motive is pleasure 
and the destruetion of pain. Examples are hearth ete. Conclusion 
is the meaning arrived at from an authoritative souree; 
aseertainment is arriving at a determination and that is the 
fruit of proof. Disquisition is the argumentation by a student 
with a desire to know truth; controversy is the dialogue between 
two parties with due logieal method with a desire to score 
victory over each other; cavil consists in not endeavouring 
to establish his own side of the arguments (but ends only 
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in demolishing the opponents’ view-points); argumenti consist 
in making various statements by many people by way of 
exposition of sentences made by the proponents and opponents. 
Quibbling is finding fault by ascribing quite a different meaning 
to a proposition put forward with a totally different intent; 
self-contradiction is a reply which is untimely and inopportune; 
it is of 24 kinds of identicals in respect of resemblance, 
difference, addition, subtraction, questionable, unquestionable, 
altemative, thing to be established, presence, absence, 
regression, counter-example, non-production, doubt, topic, 
non-reason, presumption, non-difference, demonstration, 
perception, non-perception, etemal, non-etemal, and effect. 129 

H | Jlft+fehhlHMW «bKUlc^H AjPlA | 

^ TOTfölT AlTlt ^ 

I «WmT-rHH. 

i c1<Wt*W4> ^ | 

DIpikä: 

Refutation (nigrahasthäna) is that which causes defeat to 
the argumentator. (It is of 22 kinds): Hurting the proposition, 
shifting the proposition, opposing the proposition, renouncing 
the proposition, shifting the reason, shifting the topic, the 
meaningless, the unintelligible, the incoherent, the untimely, 
saying too little, saying too much, repetition, silence, ignorance, 
non-ingenuity, evasion, admission of an opinion, over-looking 
the censurable, censuring the non-censurable, deviating from 
a tenet, and the semblance of a reason are the various kinds 
of refutation. 130 Rest is easily understood. 

/ 

Objection: A distinct category known as Sakti has to be 
admitted; because, it is observed that in the presence of 
an obstructing agency the power of buming in fire is not 
produced even when the fire is in contact with one’s palm 
of the händ. 
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Replyi It is not so; everywhere the absence of the obstructing 
agency is indispensable only in the production of the effect 
(here, buming) and not in producing the causal efficacy (ie 
the presence of an obstructing agency only neutralises the 
buming and not the heat, which causes buming). Karanatvam 
is the meaning of the word Sakti. 

Objection: It is observed that ingredients like ash cleanse 
metals like lead; so we have to admit the presence of a 
dependent power in ash. 

Reply: It is not so; because, the power of ash to cleanse 
the metal is the same as washing of the ash off the metal. 
Cleanliness consists in destroying the impurity by the contact 
of ash with a thing that is impure and which is free from 
any cause which will make it impure again. Therefore, purity 
is not a separate category. Thus the meaning of Purity is 
such destruction of ashes. 

Ownership also is not an independent category; because, 
the true nature of ownership consists in the capability of 
a thing to be disposed of just as one pleases, ie a thing 
can be purchased and soid to another as one pleases. 

RffrRW, Md ItfM W WQP& R(žd«hlci$j(V 

faÄiRI | * xt 

ctt^l 1*4 K<HI*Wph4h pteiqtf: I h4«WH) 

5ref^Trt I 

=hlo4 H fR |VWb4W>IVc^ WlR«hl44*f$ta I 

i fcT: qmt i 'wr 

# *spfc?TTO ! «bl44Ul I 

‘ÄwwrPtm I 
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*T | ^Hrfq{U|4l^dl^«zmn^T Hcflc4H»d< dföfe*^ — 

3TCK1<eMIMKcl^l^^dlfl t <£)<W<WI TOptf qW«Wt ^TFTR: I 

c^<w^cMlu*<»llc^Nlta ^lcl«|wieKll*H*icq föšT ^t«IcT Š[frt 
3fi^?ic^ qnifem; i <Ncr to 
fö ^Mfcr ^ M-d(Oryd<l^l^ld^ U^HI^c^K I w* M^sfcftailll 

3^5c^rqi> SflOTT | ^RtT: q^frt, ^R#T TOR* 

<=fxjW>*fuJ)'tT<wf<n r«}c=f*^ I fä> 3 <Wcl«lx*n4)*<|itar I 55P* | 

Ä t WmM ^IdWto * cPT A | 

Now, thc meaning of injunction ( vidhi) is being chicidated. 
An injunction is a sentence which conveys knowledge that 
prompts a desire for action which in its tum produces an 
effort. To prompt man to an action three conditions are 
necessary; (a) krtisõdhyatäjnäna, the knowledge of the capability 
to perform a task; (b) istasädhanatäjnäna, the knowledge of 
getting the desired fruit of the action, (c) balavada- 
nistänanubandhitvajnäna, the knowledge that the performance 
of an action is hannless. Wherever there is the knowledge 
of incapability to accomplish a deed, there is also the absence 
of motivation for that action. So, there must be the knowledge 
of the possibility of accomplishing the deed. Secondly, one 
does not undertake a deed even if one is capable of doing 
that, if the result is harmful, eg the injunction to drink poison. 
So there must be the knowledge of getting the desired fruit 
of action to prompt one to activity. 

In place of performance of rites with a desire for fruits 
[kõmyakarma] one needs the knowledge that it is possible 
to perform the rites accompanied by a knowledge of getting 
the desired fruit of the rite. In places of regular and occasional 
rites, the knowledge of (a) prescribed time, (b) one’s own 
existence; and (c) of the State of purity are the factors that 
produce the knowledge that one ought to perform the regular 
and occational rites. 

Objection: Here, various reasons have been adduced for 
the knowledge to make it capable of motivating a man to 
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activity. Why not give a general reason for the knowledge 
that will motivate a man to activity in places of regular, 
occasional and selfish rites? A man who is prompted to perform 
a rite has also the knowledge of conditions pertaining to 
those relevant rites. The knowledge of conditions pertaining 
to each rite is the general motivation to prompt a man to 
activity. This is the opinion of the followers of Prabhäkara. 

Reply: Now, this explanation is very elaborate. To be brief 
we say, the motivation to perform a rite is generated from 
a desire to perform that rite owing to the knowledge of 
one’s capacity to perform that rite accompanied by a knowledge 
of getting the desired fruit of that rite. 

Objection: But in places of regular and occasional rites, 
no fruit accrues to the performer (as those rites are duty-bound). 
So, where is the motivation in place of performance of regular 
and occasional rites? 

Reply: Here also there is the achievement of fruit of action 
in the form of avoiding pratyaväya (sin occurring due to the 
non-performance of regular and occasional rites as enjoined 
in the scriptures) and also destroying sin. Therefore, injunction 
is the knowledge of the capability to accomplish a rite signified 
by words sufflxed with personal endings of lirig, lot ete. 

The followers of Prabhäkara are of the opinion that the 
meaning of personal ending ling, is in apürva (the šakti or 
force bom of a rite). In the Vedic injunction: one desiring 
heaven ought to perform the jyotistoma saerifiee, which is sufflxed 
with personal ending ling, the meaning of the injunction is 
in the rites related to jyotistoma saerifiee, the performance 
of which produees a power called apürva. The rite called 
jyotistoma perishes immediately after its completion and does 
not last till one gets the fruit (which is unseen) of that 
rite consisting in going to heaven. We have to admit that 
the meaning of an injunction is in the power that is produeed 
by the performance of the saerifiee and which lasts till one 
gets the fruit. This is also known as niyoga as this apürva 
engages one, who is desirous of going to heaven, to perform 
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the jyotispma sacrifice. Thus, the meaning of the injunction; 
One desirous of attaining heaven shall perform jyotisttoma sacrifice 
is: if one entertains a desire to go to heaven, he ought 
to strive to posses apürva produced by the performance of 
the jyotistoma sacrifice. Similarly, in Vedic injunction: One 
ought to perfom agnihotra so lõng as one lives, the meaning 
is indicated in the necessity to have apürva by the performance 
of agnihotra. But in secular injunctions like: One who desires 
health must drink medicine, the implied meaning is in the 
action of drinking itself. 

Naiyäyikas: It is not so. In the absence of the knowledge 
that the performance of jyotistoma sacrifice is not capable 
of conferring heaven as the fruit, one possesses the knowledge 
that the jyotistoma sacrifice is the means to get heaven. One 
who knows this also knows that, though the fruit of getting 
heaven is not achieved immediately by performing the sacrifice, 
it is attained by the intermediaiy cause ( vyäpära ) called apürva, 
which is produced by the performance of the jyotistoma 
sacrifice. 131 Thus; apürva is only a form of vyäpära and not the 
meaning of personal ending ling. 
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Dipikä: 

Some are of the opinion that it is only the destruction 
of sacrifice [yägadhvamsa) that confers the fruit of heaven. 
Therefore, the destruction of sacrifice is the intermediary cause 
( vyäpära) here. Naiyäyikas do not accept this argument because 
of the saying, virtue is destroyed if one eulogises it (kirtanädinä 
dharmanõiah). If you say that yagadhvamsa (destruction of 
sacrifice) is the virtue that will take one to heaven, we say, 
it cannot be so; because, there can be no destruction ( dhvarhsa ) 
of destruction. So, we have to admit that apürva is only 
a vyäpära. 

Thus, by observing conventional behaviour, we have to 
admit the force of the meaning of the personal ending ling 
in the knowledge of the possibility of performing a rite along 
with the knowledge of getting the desired fruit of that rite. 

In the personal ending ling, there is its attribute lirigatva 
and also äkhyätatva. (AU the ten la-käras are known as äkhyäta). 
The meaning of äkhyäta is in the effort ( prayatna ) involved 
in the performance of an action, eg the action of cooking. 
When one asks, What is he doing? one replies: he is 
cooking, where the effort of cooking is involved. Thus by 
äkhyäta, the meaning of effect is determined. But in places 
where one says: The chariot is moving, we cannot say of 
an effort on the part of the chariot which is not favourable 
to produce the activity of moving inasmuch as effort is an 
attribute of a sentient being. Therefore, we have to admit 
here that äkhyäta has its implied meaning in vyäpära. 

The grammarians say that the meaning of äkhyäta is 
found either in the agent [kartä) or in the action [karma). 
This also is incorrect. In the examples: Devadatta cooks rice 
and rice is cooked by Devadatta, the meaning of both the 
agent and karma is got by äksepa ie expectation of the 
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significance in them). Therefore, we have to admit the meaning 
of äkhyäta as applying to numbers involved in the agent 
and the action, and we get this meaning by means of äksepa. 

In places of usage of words like, prayajati - he performs 
sacrifice excellently, the attribute of excellence does not indicate 
the partide pra but only qualifies the verbal root yaj; because, 
the power of a partide is only in indication and not in 
qualifying statements. 

Condusion: 

The highest ai tn of the knowledge of categories is liberation. 
It is said in the Srutv “O Maitreyi, This Ätman ought to 
be realized, heard, reflected on and meditated upon” 132 This 
passage prodaims the method of hearing ete as the means 
for häving an immediate and direct knowledge of Ätman. 
Though one hears the Vedic passages proclaiming that the 
Soul is quite distinet from the body ete one does not get 
rid of disbelief ( asambhävanä ) ete. This disbelief ete are removed 
by constant reflection on the Vedic teaehings with the help 
of reasoning. Reasoning is impossible in the absence of a 
knowledge of the categories. Therefore, a knowledge of the 
categories is the means (though not the direct means) that 
produees the knowledge of the Soul. After this, one ought 
to constantly reflect and meditate on the true nature of the 
Soul following the instruetions of the Sruti. Then one gets 
the direct knowledge of the Soul as quite distinet from body 
ete. From this occurs the destruetion of false knowledge that 
causes erroneous identifieation of the soul with body ete by 
produeing the notion: I am this body. With the elimination 
of erroneous knowledge, its attendant evils are also eliminated. 
With the elimination of evil, there occurs the absence of 
effort (as no desire is left in the mind with the destruetion 
of ignorance). In the absence of effort, there is the absence 
of both merit and demerit. With its elimination, the cycle 
of transmigration in the form of birth ete also gets eliminated. 
With the destruetion of rebirth, the stored results of past 
deeds, virtuous and non-virtuous, get exhausted by experiencing 
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them; with the exhaustion of all the results of past action, 
one attains liberation characterised by the absolute destruction 
of pain. Therefore, knowledge alone is the means of attaining 
liberation since it is caused by knowledge alone on the destruction 
of erroneous knowledge. The Sruti passage: “One attains the 
State of immortality by knowing Him alone; here there is 
no other way,” prohibits means other than knowledge of 
the Soul to attain liberation. 133 

Objection: There is a doubt here; it is said: “O great Muni, 
it is said that karma and jnäna are the causes of attaining 
liberation. 134 Here, action also is prescribed as a means to 
attaining liberation. So, let it be said, that both action and 
knowledge conjointly produce liberation. 

Reply: It is not so; by passages like: “It is only the 
performance of nitya and naimittika rites that leads to the 
destruction of effects of evil actions; knowledge purifies the 
mind and attains maturity by constant practice; from constant 
practice man attains liberation characterised by ripe 
knowledge”, 135 it is taught that karma only leads to knowledge. 
Thus karma becomes the means for liberation only through 
knowledge, and not directly. Thus, the highest aim of the 
knowledge of the categories is liberation. So, this Text is 
worthy of respectful study by all who aim at liberation. 

|| CäRTOff^RT- 

II 

The wise Annambhatfa composed this Tarkasamgraha with 
a view to making the systems of Gautama and Kanada easily 
comprehensible to beginners. 

Here ends the Tarka samgraha of Annambhatta along with 
his DipikcL 



FOOTNOTES 


1. Following the usual orthodox practice, the author begins his 
work with a mafigalõcarana (or an invocatory verse), consisting of 
a prayer to his Chosen Deity, and a salutation to the preceptor. 
The second Une of the verse incidentally also deals with the four 
incentives as is the practice before a literary treatise is commenced. 
Mangaläcarana at the commencement of a work is an auspicious 
act, consisting of invocatory verses to the deity adored by the Author. 
The prayer is a supplication to the deity to hclp in the unhindered 
completion of the work. The four incentives [anubandha catustaya ) 
are: (a) adhikärin, a competent student; (b) visaya, the sübject matter; 
(c) sambandha, relation; and (d) prayojana, aim or purpose. A study 
of any subject will appeal only to one who has an intense desire 
(ärthitva) for knowing the subject matter. He should also have the 
capacity to understand (Saktatva) to fully profit from the study. Here, 
the student competent to enter upon the study is a ‘beginner’ according 
to the Author. Bäla means a beginner who has both ärthitva and 
baktatva and who is free from aparyudasfatvq, ie free from disabilities 
and possesses the opportunity. (Comp: Sri Sankara ’s com. on Tait.up. 
II-1) The subject matter is the elements of Nyaya-Vaiksika. The 
relation is of the treated and the treatise, ie of the subject matter 
aod the explainer treatise. The purpose is easy comprehension of the 
subject matter, a knowledge of which will eventually lead one to 
the highest goa! of human life. Prayojana is the last link in the 
chain of incentives. Unless a promise is held out no one will seek 
knowledge. It is said: 

‘ prayojanama n uddikya na marido 'pi pravartate — without desiring profit 
not evei) a dullard takes any initiative.’ 

2. Siffäcära-anumita: Sistah is one who performs an act enjoined 
in the Veda in conformity with his knowledge of the Tattvas based 
on the Veda- Vedokta tattvajnänena veda vihita Karmakäri - Nflakantha. 

3. The efficacy of Martgala in the completion of a work is questioned 
here by eiting the deviation in the law of anvaya and Vyaüreka 
ie in the presence and absence of its causes. Two entities are said 
to be related to each other when they are attended with anvaya 
and Vyatireka. Anvaya is the method of agreement or the positive 
faetor and the Vyatireka is the method of disagreement or the negative 
faetor. The presence of cause but the absence of the effeet is the 
anvaya Vyabhicõra. In the above instance, Mangaläcarana is the cause; 
samäpti or completion of the work is the effeet. The example eited 
to highlight the anvaya Vyabhicära is the book Kädaihbarf, the celebrated 
story of the heroine Kädaihbarl by Bäna. The book was commenced 
with a mangaläcarana, but was not completed during the author's 
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life-time. So, here, there is deviation in the law of correlation as 
the effect does not exist though the cause exists. Similarly, in Kiranävall, 
though mangaläcarana was not performed, completion was achieved 
by the author. Here there is the absence of the cause while the 
effect is present, thus violating the law of negative factor. This deviation 
in the law of both the positive and negative factors renders the 
argument that a propitiatory verse before commencing any treatise 
possesses the efficacy to accomplish its unhindered completion, 
inaffective. Therefore, it is objected that the mangaläcarana at the 
commencement of a work has nothing to do with its completion. 

4. The purpose of mangala šloka is to remove obstacles. Completion 
of the work wül result if the obstacles are removed. 

5. ie the non-existence of an object can be experienced only 
when that object - which is the pratiyogin or the counter-reality 
of non-existence is recollected. If recollected, it cannot be repudiated. 
If not, the negation of the eighth category too cannot be proved. 

6. Annambhatta here provides a positive interpretation to the 
preclusive term seven. He interprets the term to mean that the mention 
of the categories as seven only indicates the fact of a category being 
pervasive - vyäpya - in the sense of its being one among the seven 
categories. That is to say, when it is said, X is the vyäpya of 
Y, it means where there is X, there is also Y. So, wherever there 
is the fact of being a paäärtha, there is also the fact of its being 
one among the seven categories. To put it simply, to be a paäärtha 
is to be any of the seven categories beginning with dravya, ie it 
may be dravya or guna or karma ete. When thus interpreted in 
a positive way, the defeets that would arise in a negative interpretation 
as pointed out by the opponents, would not oeeur. 

7. The idea is this: Each one of the seven categories is different 
from every category other than itself. Thus the quality of being different 
from each one of the seven categories is known to exist in all 
the other six categories. But the aggregate of the negations of all 
the seven categories is not known to exist in any particular category. 
Will it not be knowh 1 to exist in the eighth if there existed one 
sueh? Thus, the usage of the word sapta serves to exelude the 
existence of the eighth category. Again, if the aggregate of the negations 
of all the seven categories is not known anywhere, it will lead to 
the admittance that the seven categories do not exist at all, beeause 
without the knowledge of sapta, bheäa cannot be negated as without 
the knowledge of counter-entity, a thing cannot be negated; for instance, 
a pot cannot be negated without the knowledge of the counter-entity 
of negation, viz, pot. If saptabheda were to be admitted as not 
existing anywhere in a particular place, then its counter-entity sapta 
too wül have to be admitted as häving no existence; if the negation 
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of pot is not admitted, the pot also should not be admitted as 
häving existence. The reply to this objection is as follows: As each 
of the seven bhedas is known to exist severally in all other six 
categories it can be argued that each of the seven categories and 
its negation are well-known. As such, by the very argument that 
the aggregate of negations of the seven does not exist in one particular 
place, we are forced to admit that saptabheda has its existence 
everywhere, viz, in all the seven categories. 

8. The above objection is raised by the Mlmärnsakas who consider 
Tarnas - darkness - to be a distinct substance and prove its existence 
by the argument that Tarnas possesses rüpa - colour - and motion. 
None can deny that darkness is bluish or black. Also, it is seen 
to move in the sky, thus possessing motion; moreover, it cannot 
be said to belong to any of the group mentioned above by the 
Vaisesikas. Thus, Mlmärtisakas say that darkness must be accepted 
as the tenth substance. 

Annambhatta upholds the Vaisesika position by asserting that Tarnas 
or darkness is not any positive entity at all; rt is nothing but the 
absence of light. If darkness had colour, as the MImäriisakas say, 
it then ought to be seen in light; the uniform condition to apprehend 
colour or form is the presence of light. Whereas, darkness melts 
away or disappears in the presence of light. Sometimes, an object 
is not revealed in insufficient light; it is because of the insufficiency 
of the power of light to reveal an object and not because of the 
presence of darkness, for, darkness and light never co-exist. Then 
how to explain the fact of darkness being experienced by all? Annaihbhatta 
explains such experiences as illusory. Nllakantha, however, says that 
keeping in view the law of parsimony, it would be simpler to consider 
darkness as the absence of bright light rather than consider it as 
the tenth substance. See also Siddhäfita Muktävall of Višvanätha. 

9. This definition is too narrow a definition as there are also 
cows of other colours. 

10. Because, the definition of the cow as an animal häving a 
horn indudes buffaloes also since they too have horns, but are not 
cows. 

11. Because the hoof of a cow is never uncloven. 

12. Asädhäranatva is laksyatä-avacchedaka-samaniyatatvam. That 
which is intended to be defined is laksya or the definitum. When 
we want to define a cow, cow becomes the lakyya. Thus, anything 
can become a laksya. Every laksya has in it laksyatä, ie the quality 
of being a laksya. Thus, when a cow is a laksya, it has in it 
the laksyatä also. Though laksyatä exists in all laksyas, laksyatä and 
cowness together exist only in a cow; similarly, laksyatä and horseness 
together exist only in a horse. Thus, it is the generic attribute cowness 
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that restricts the lakyyatä from extending itsclf to a horse or to 
any other laksya. Similarly, horseness restricts laksyatä from extending 
itself to any other laksya. Thus, cowness or horseness are avacchedakas 
or adjuncts to laksyatä, which set limit to the extensive pervasion 
of laksyatä. Therefore, laksyatä - a vacchedaka means an adjunct to 
laksyatä 

Sama-niyatatvam: When two things are invariably co-existent to 
each other, they are sama-niyata; eg where there is dewlap there 
will be cowness and where there is cowness there will be dewlap. 
Here, dewlap is samaniyata to cowness and vice versa. It is admitted 
that laksana as such will be vyävartaka, ie that which renders the 
laksya distinguished from all the rest. As such, the laksana of laksana, 
viz laksyatä-avacchedaka-samaniyatatvam would apply to all laksanas 
that are vyävartakas - in this instance dewlap which is vyävartaka, 
since it distinguishes the cow from the rest. As such, 
laksyatä-avacchedaka-samaniyatatvam rightly applies to dewlap thus: 
Where there is laksyatä-avacchhedaka {cowness) there is dewlap and 
where there is dewlap there is also cowness. But this laksana of 
lakfyatä-avacchedaka-samaniyatatvam extends to vyävrtti ( itarabheda ) 
which is other than laksya. Vyävrtti ie the quality of being different 
from everything other than itself, is itarabheda, while vyävartaka is 
that which occasions the inference of the birth of itarabheda. But 
the laksana of laksana (ie asädhäranatvam ) happens to extend to 
gavetarabheda (ie the quality of being distinct from all other than 
the cow) inasmuch as both cowness and gavetarabheda are co-existent 
to each other thus: Where there is cowness, there is gavetarabheda 
and where there is gavetarabheda there is cowness. Further, this laksana 
extends to abhidheyatva too, which is not vyävartaka. Abhidheyatva 
is all-pervasive. There is no category which is not abhidheya. As 
such a category other than abhidheya cannot exist. When abhidheyatvam 
is accepted as laksana of a padärtha, padärtha becomes laksya, 
padärthatvam becomes the lakyyatä-avacchedaka. In abhidheyatvam, the 
definition of definition viz laksyatä-avacchedaka-samaniyatatvam happens 
thus: Wherever, there is padärthatvam, there is abhidheyatvam, and 
wherever there is abhidheyatvam there is padärthatvam. 

13. According to Vaišesika ontology, an effect-substance, ie any 
created thing, is without any guna or quality at the first instant 
of its production or emergence, and that it is only after that first 
instant that a product may come to acquire a quality. So, according 
to his own tenets, a substance is without any quality at the moment 
of its emergence. How can then he define a substance as that häving 
the property of quality? Or, the definition should be modified to 
avoid this defect; otherwise, it would amount to saying that a substance 
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at the moment of its emergence is different from itself at its subsequent 
moments. 

14. This amplification of the definition of substance is not vulnerable 
to the charge of avyäptL The jäti of dravya, viz, dravyatva or 
substanceness is present in every dravya. Also, sattä, the universal 
existence also is theie in a substance. To avoid the defect of 
overapplicability in sattä, it is said sattäbhinna. A dravya at the 
moment of its emergence and/or destruction may not have in it 
any guna but it does have dravyatva - the universal substanceness. 
This substance is also present in every substance where a guna 
is present. So, it is guna samänädhikarana. This avoids the defect 
of ativyäpti. 

15. The idea is this: the characteristic of substance is defined 
as gu nasamänädh ika ranasattäbhinnaja li ma tva m to avoid the defect of 
aüvyäpä in quality as also in aetion. The opponent points out that 
by the above definition the defect of ativyäpti cannot be avoided, 
and in order to establish this, he provkles two examples: (a) The 
conventional expression one colour is well known. Here, in colour, 
coloumess or quatityness inheres and also its adjunet one exists. One 
comes under number [sarikhyä) which is one of the 24 qualities. 
Thus coloumess be comes the common substratum of sarikhyä guna 
which is different from sattä. Thus, in colour, there is sattäbhinnajäti 
which is also the gunasamänädhikarana. Purther, this laksuna of dravya 
is found in rüpa also. (b) In the example, rüpam rasät prthak, rüpa 
has prthaktva as its qualifying adjunet which is also one of the 24 
qualities. Rüpatva jää inheres in rüpa and prthaktva also-is in rüpa. 
So, rüpatva beeomes the samänädhikarana of prthaktva guna. Thus, 
in rüpa, there is sattäbhinnajäti while being also the 
guna -samänädhikarana. This is refuted as foDows: Guna inheres only 
in dravya. Of course, there are conventional expressions like one 
colour ete. The intended relationship here is samaväya, ie inherent 
relationship. As this relation is not between the substratum colour 
and the oneness, there will be no overapplicability in colour. 

16. According to the Vaiše$ika doetrine, jäti inheres only in dravya 
(Substance), guna (Quality) and karma (Aetion). If it is said merely 
that quality is that which possesses sämänya (generality), then, there 
would occur ativyäpti in dravya and guna as they too are sämänyas. 
To avoid this, the definition is qualified by the statement while being 
different from dravya and karma. If guna is defined merely as something 
other than dravya and karma, then ativyapti will occur in sämänya, 
vi&esa, samaväya and abhäva. To avoid this defect it is qualified 
by sämänyavän as sämänya inheres only in dravya, guna and karma. 

17. Naturally, a doubt may arise as to why the seeond definition 
is given while the first definition itself is free of defeets, and, hence 



166 


should be sufficient. Nilakantha suggests that though the first definition 
is logically sound, the second one seems to be better by virtue 
of its brevity and simplicity ( läghavatä). Also, the first definition is 
based on bheda (difference) and sämänya (generality) while the second 
one is based on sämänya oniy. 

18. As in the earlier verse, here also, Annarhbhafla provides 
altemate definition for Karma. The first definition has two conditions; 
(a) samyogabhinnatva ; (b) sarhyogasamaväyi kärana. The first condition 
prevents the defect of ativyäpä in sarhyoga inasmuch as the Vaišesikas 
hoid that conjunction can be due to karma or due to conjunction. 
So, if Karma is merely defined as the asamaväyi kärana of Sarhyoga, 
then, the definition would also extend to instances where conjunctions 
are due to conjunctions. This ativyäpä is avoided by the first condition. 
Again, if the second term is not inserted, then, the definition would 
apply to substance as well inasmuch as substance which is not karma 
is also a condition of conjunction (though samaväyi - inherent). Ihus, 
the insertion of asamaväyi keeps out substance from the definition, 
and obviates the defect of Ativyäpä in substance. 

19. Actions like bhromana (rotation), recanä (purging or breathing 
out), syahdana (flowing) ete are not considered by Annambhafta as 
distinet forms of karma ; rather, they are oniy various varieties of 
gamana. Hence, the charge of incomplete enumeration is not sustainable. 

20. Sämänya is the general feature found in many entities. This 
has been explained more elaborately later - under seetion DC-17. 
Sämänya as sattä resides in all dravyas, gunas and karmas. Of the 
Sämänya, the Sattä sämänya is the widest; sämänyas like jäti reside 
oniy in their respeetive entities, eg dravyata in dravya, gotva in go 
ete. It is in this sense that sattä-sämänya is said to be the widest. 
According to Vaišesika theory, this Sämänya resides oniy in the first 
three of the seven padärthas. 

21. Visesäs are the differentiating features subsisting in etemal 
substances and they are infinite inasmuch as the etemal substances 
in which they inhere, are infinite. 

22. According to Vai£e$ika Theory, Samaväya is a unitary entity 
and as sueh does not admit of any di Vision. (For definition of Samaväya, 
see seetion IX-18) 

23. Antecederti negation is the non-existence of a thing before 
its produetion, eg the expression, the eloth will come into existence, 
when the eloth is about to be produeed. The expression, this jar 
is destroyed is an example of destruetive negation. Thus, the existence 
of a thing is confined to the inteimediaiy period of anteeedent negation 
and destruetive negation. Absolute negation is non-existence of a thing 
at all times - past, present, and future, as when we say: On this 
spot there is no jar. Mutual negation is mutual dissimilarity, like the 
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expression, a jar is not a cloth. The existence of a jar in a cloth, 
or of a cloth in a jar, is denied as thcre is the total absence 
of any scmblancc between jar and cloth. 

Herc ends the Section 1 where Annartibhatta deais with the 
enumeration ( uädeša ) of the sapta padärthas and their further sub-divisions 
as recognised by the Vaišesika School of Thought Section II deais 
mostly with lakfanä (definition) and pariksä (critical examination) of 
the categories. 

24. That is to say, there is no hard and fast ruie regarding 
the sequence of enumeration; it may start from any category. 

25. The opponent points out the defect of avyäpä if the definition 
of earth were to be taken for granted. In support of his objection, 
he puts forward the argument mentioned in the DIpikä. If the thing 
then becomes odouiless, what would be the natuie of the product? 
Since both the component parts are earth, the product too would 
be only earth, but without smell as the two smells cancel each 
other. Here, thus, is an instance of earth without any smell. Then, 
how can the definition of earth as häving smell for its characteristic 
be sustained, as the definition suffers from the defect of avyäpä 
as pointed out above? This is the idea. 

26. The argument that there is variegated odour (citra gandha) 
in the substance consequent on the odour apprehended in the substance 
being the odour existing in the component parts, is unacceptable. 

27. According to the Naiyäyikas, a product in the first moment 
of its creation and destruction, is supposed to be without any attribute. 

28. Where there is water mixed up with earth substance there 
is odour and where there is the absence of such mix-up there is 
also the absence of odour — this is the method of affirmation and 
negation. 

29. The defect of avyäpä in water that is just produced and 
destroyed is avoided by expanding the definition as water endowed 
with its universal jää (generic attribute) which is co-existent with cold 
touch. Ja latva (which is the jää of water) is always co-located with 
cold touch, that is to say, both cold-touch and jalatva have the 
same substratum. Water which perishes immediately after it comes 
into existence has in it its jää Jalatva which admittedly co-exists 
with cold touch. Thus, there is no defect of avyäpä. 

30. Again, this definition suffers from the defect of ativyõpü 
inasmuch as the cold surface of a piece of stone, for example, 
is cold to the touch but it is not water; else, that piece of stone 
shouid be considered as a watery substance which is absurd. Thus, 
the definition extends to objects not intended for. Here, the explanation 
is the same ofifered to explain the presence of smell in water mixed 
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with earthen partides. Here also, the cold feel of the stone is due 
to its contact with water. 

31. Präna, though one, is spoken of as five according to its 
different locations and functions. 

OTT: ®TR: || 

The Air that is inhaled and exhaled through the mouth and the 
nostrils is Präna , and is located in the heart. The air that presses 
down water, waste matter, foetus ete is apäna and is located in 
the anus. Some opine that it functions from the navel ( näbhi-apanayanät 
mütra punsädeh apäno adhovrttih väyuh näbhisthänah). Samana helps 
in the digestion of food ete by stimulating gastric fire in the stomach 
and is located in the region of the navel. Udäna takes the digested 
food ete upward ffom the navel and which, located in the throat, 
rises up the throat and enters into the head. Vyäna is the vital 
air that courses through the entire nervous system and is diffused 
through the whole body. 

32. Upädhi is defined as being pervasive of the thing to be proved 
while not being pervasive of the reason. In a good syllogism that 
which is vyäpaka to the thing to be proved {sädhya) must also 
be vyäpaka to the reason ( hetu or sädhana). If it is found to be 
vyäpaka to sädhya but avyäpaka to sädhana, then it beeomes a 
bad hetu, suffering from the defeet of upädhi. 

33. That is, in air which is the subjeet here. It is a known 
fact that air, though the substratum of pereeptible touch, does not 
possess manifested colour. So, this necessary condition of häving 
manifested colour does not extend to the reason: beeause it is the 
substratum of pereeptible touch. Therefore, the argument, air is visibie 
cannot be sustained by a reason vitiated by the defeet of upädhi. 
This is the idea. 

34. Keeping in view the Vaiše$ika doetrine of reeurrent ereation 
and dissolution, Annambhafta diseusses here the origin and dissolution 
of the four Mahäbhütas of gross Harth, gross Water, gross Tejas 
and gross Air. Creation as also dissolution follows a set pattern. 
But there is a divergence of views among the followers of the Vaišesika 
Doetrine with regard to the operative cause that leads to the disintegration 
of a Dyad and a Triad. The Traditional view is that the destruetion 
of asamaväyi kärana between the two atoms leads to the disintegration 
of a Dyad. Then, the destruetion of Samaväyi Kärana of Triads 
(ie the destruetion of the Dyads themselves which constitute the Samaväyi 
Kärana of a Triad) leads to the disintegration of Triads. Thus, first, 
there takes place the destruetion of asamaväyi kärana between two 
paramänus; then, takes place the destruetion of samaväyi kärana. 
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According to the Navmas (Modemers), everywhere thc destruction 
of asamaväyi kärana leads to the disintegration of gross effect substances. 
Thus, the destruction of a triad is invariabiy preceded not only by 
the destruction of the samaväyi kärana (or the binary product) but 
also by the destruction of asamaväyi kärana between the two atoras. 

35. The argument goes like this: 

(1) Eveiy visible substance is composed of parts, eg a piece 
of cloth which is composed of threads. The Enest mõte in the sunbeam 
as it passes through a lattice window is a visible substance which 
is the triad. Therefore it is composed of parts, that is, of dyads. 
Here there is no instance to eite the contrary, as sueh it is quite 
logi eal. 

(2) Again the dyad too is composed of parts, viz, thc atoms, 
like a thread. Whatever produees a large objeet is composed of 
parts, eg the threads in a cloth. A dyad generates a visible objeet 
(like a triad). Therefore, a dyad is composed of parts. Here also, 
there is no instance contrary to this argument. Hence it is not open 
to any objeetion. Thus, thread in relation to cloth, and dyad in 
relation to triad are the mahadärambhakas of the large magnitude, 
like the cloth in the case of the former and triad in the latter 
case. The conclusion is that on the strength of arguments above, 
the existence of atoms is established. 

36. Now, it may be argued that atom also is composed of parts 
on the basis of earlier argument that whatever generates an effect, 
is itself composed of parts, like the dyad, beeause the atoms produee 
dyads. Annariibhatta answers sueh arguments by saying that the argument 
that the atom too is composed of parts, would tand us in regression 
ad infinUum ianavasthä) inasmueh as there would be an endless 
series of generating causes which is absurd. Further, assumption of 
a genesis of atoms compels us to assume infmite divisibility of a 
material substance. If sueh be the case, then, a tiny mustard seed 
would be as much an infinitely divisible thing as the largest mountain. 
The difference in sizes between substances can be explained only 
if the atom is aeeepted as the smallest unit not admitting of any 
division. It is nothing but the greater or smatler number of atoms 
that makes one thing bigger and another smaller. A thing like mountain 
Meru is larger beeause it contains larger number of parts than a 
mustard seed which is smaller to Meru beeause mustard seed contains 
lesser number of parts. To calculate these numbers we must have 
a common unit like an atom. If we do not reeognize the atom 
as an indivisible unit and, instead, go on dividing the atom ad infinitum, 
then, the number of parts in Meru mountain and mustard seed wiU 
be equal but the parts will vary in size and the question why one 
is larger than the other will remain unresolved. This is solved thus: 
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A thing is larger or smaller according to the size of parts in them 
are larger or smaller. 

37. The Nyäya-Vai£e$ika system, being an Orthodox System of 
Thought, accepts vedic authority like other Orthodox Systems and 
quotes the vedic passage as an authority to prove its contention 
of recurrent creation and dissolution. Annambhatta mentions two kinds 
of dissolution, avõritara pralaya and Mahäpralaya. In avähtara pralaya 
all gross substances are destroyed leaving intact only the nityas like 
the atoms, äkäža, space, time, soul with their samskäras, and minds. 
In Mahäpralaya all bhäva käryas {positive effects) get destroyed. Only 
imperishable substances like the paramänus (atomsj without their quality, 
souls without their perishable samskäras, minds, äkäša, space, and 
time are left intact. 

38. For want of a more appropriate term for äkäsa, it is translated 
here as ether. Multiplicity in äkäša is not admitted since it is a 
continuum and statements such as this äkäsa or that äkäša are due 
to the delimiting factors in relation to äkäša. This cannot be a ground 
to postulate multiplicity in äkäša which is a unitary entity. 

39. The Text defines ‘Time’ as atita ete to avoid ativyäpti in 
ghata ete. Eveiything exists in relation to time and space. So if 
time is merely defined as the cause of conventional expression, then 
ativyäpti occurs in ghata also, since ghata is the cause of conventional 
expression of the word ghata. To avoid this, atftädi is prefixed to 
the deönition. Time comes to bear the terms like past, present, 
and future under eertain conditions, though time is oiüy one. Also, 
Käia has no perceivable quality though a äravya. 

40. Though dik is one only, it is indieated as east, west, ete 

in relation to the position of the sun. Space in the direction of 
udayäcala is known as east, in the direction of astäcala is known 
as west, in the direction of the Mem is known as north, and in 

the direction opposite to the Mem is known as south. Like time 

and ether, Dik (direction) also is inferred. 

41. The syllogism in this instance is as follows: ‘Hvery effeet 

is produeed by a causal agent, eg a pot; A dyad which is the 

least component of the element Earth is an effeet; Thercfore it is 
produeed by a Causal Agent.’ The major premise here is supported 
by such instances as a pot, eloth ete. And there is no instance 
to prove the contrary. The premise therefore is quite logical. This 
Causal Agent can be only God as no human or sub-human being 
can possibly be an agent in the produetion of a dyad which is 
formed of two atoms inasmueh as atoms are not pereeived by any 
human or sub-human agent. Thus, the existence of a super-human 
agent has to be postulated to explain the creation of the world 
and that is proof enough for the existence of God. 
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The number of dyads is infinite; it, therefore, follows that only 
an omniscient soul can have an immediate apprehension of the infinite 
number of atoms of all the Elements. Thus the causal agent is the 
immediate knower of everything which again proves the existence 
of Išvara. 

42. This definition of mind is free from the defect of ativyäpti 
in the first four dravyas beginning with Prthivi all of which are 
endowed with both the quality of touch and action; the last four 
are not endowed with either; thus, the definition does not extend 
to them also. Hence this definition is faultless. 

43. Manas is the last substance in the list of dravyas. As a 
dravya, it must have some magnitude. Now, a magnitude can be 
either the smallest, or the medium-sized or the largest size. The 
Paramänu is the smallest size, a perceptible substance is of the 
medium size, and gross elements like the sky ete are of the largest 
magnitude. Annambhatta asserts that mind is atomic but rejeets the 
possibility of it being of intermediary magnitude, beeause, as he says, 
it will render Manas non-eternal inasmueh as a substance häving 
a intermediary magnitude is a thing häving parts and a thing häving 
parts is perishable; hence, manas cannot be of medium magnitude. 
Similarly, manas cannot be of the ubiquitous magnitude, beeause, 
in sueh a magnitude there is the absence of asamaväyi kärana. Now, 
according to the Nyäya-Vaišesika doetrine, every bhäva kärya (positive 
produet) has its asamaväyi kärana. Cognition (which is a bhäva kärya ) 
is due to the conjunction of the Atmä with manas and this conjunction 
is the asamaväyi kärana for an effeet like cognition. Further, conjunction 
between two all-pervading substances is not aeeepted by the 
Nyäya-Vaise§ika School. And a cognition cannot rise without conjunction. 
Therefore, it has to be admitted that the Ätmä which is all-pervading 
gets involved in conjunction with manas which is not all-pervading; 
or else, cognition cannot take place. Thus, manas cannot be a substance 
häving the largest magnitude. Another ground to ruie out the possibility 
of admitting manas as häving the largest magnitude is the absence 
of sleep if conjunction were to be admitted between two substances 
of largest magnitude inasmueh as sueh a conjunction will be etemal 
and, as sueh, consciousness too will be etemal which is contrary 
to experience. Hence, the Ätmä häving been already admitted to 
be ubiquitous, the other substance, viz, manas ought to be admitted 
to be non-ubiquitous. Therefore, for the reasons mentioned above, 
manas is only of atomic size. 

44. In the order of enumeration of the Vaišesika padärthas, guna 
comes seeond. According to the Vaišesika, guna as a dharma 
(characteristic of a thing) exists in a dravya by samaväya sambandha 
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{inherent relation), but is, at the same time, dilferent from Karma, 
and visesa. 

45. The eye can apprehend number too. By inserting only in 
the definition, the defect of ativyäpti is avoided as number is recognised 
by touch too and not by the eye only. 

46. What the opponent intends to say is that each of the component 
colours in a cloth of variegated colour is non-pervasive in the sense 
that it does not characterise the whole of the thing forming its support. 
Therefore, since component colours being non-pervasive, the compound 
colour is nothing but a collection of these various component colours. 
Then, where is the necessity to postulate a distinct colour like the 
citra colour? 

47. The above argument can be sustained only on the assumption 
that component colours are non-pervasive entities. Annaritbhatta refutes 
this by affirming that colour, as a ruie, is a pervasive entity. 

48. The view-point of the opponent is that what we see as 
the citra colour is really the collection of varied colours of the 
different parts of cloth. It is only the various coloured parts that 
masquerade as the whole colour of the cloth. Acceptance of this 
view-point põses a problem to Annambhatja. If the cloth as a whole 
does not possess any colour of its own, then cloth can never become 
an object of visual perCeption; for, a substance without some manifest 
colour cannot be visuaüy perceived. But it is perceived; then, which 
colour is it? It cannot be the colour of any of its component parts 
for the reasop mentioned above. Therefore, the colour of the cloth 
must be the one which is the total effect of all the colours of 
its component parts. This total effect of all the colours is a simple 
distinctive colour over and above the colours of its component parts. 
And, according to Annambatta, this distinctive colour is known as 
citra rüpa. 

49. The insertion of alone in the definition is intended to avoid 
the defect of ativyäpti in contact of the tactile sense with a tactile 
substance. The tactile sense is supposed to apprehend only touch, 
either warm or cold. According to the Vaisesika Ontology, contact 
also is a guna; but contact is not the same as warm or cold. 
So, insertion of alone removes this difficulty, as contact is apprehended 
by the visual organ also. 

50. According to the Vaišesikas, the change that takes place due 
to application of heat ( päkaja change) is affected directly in the 
ultimate (ie atomic) constituents of gross earth-substance. He gives 
an example of an unbaked jar. When it is subjected to some degree 
of heat, its colour changes from black to red under the influence 
of heat. This change we see in the gross jar is because of the 
change that undergoes directly in the atoms which are the ultimate 
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constituents of the gross object. Tejas-particles induce motion in earth 
paramänus ; this motion effects the separation of atoms in a dvyanuka. 
With the disintegration of dvyanuka, tryanuka also disintegrates, which 
finally leads to the disintegration of the gross jar itself which is 
the ultimate effect in this causal-series. Thus, it is the destruction 
of contact of paramänu with Tejas partides that finally results in 
the destruction of the jar — this is known as päka ja -effect induced 
by päka-kriyä As the Paramänu sepaiates from dvyanuka, its former 
black colour gets destroyed and in its place appears red colour under 
the influence of contact with Tejas. These paramänus with their changed 
colour are the starting point of another series of causal changes 
which finally culminates in the emergence of a red jar. Here, the 
change is only in the quality of atoms and not in the substance 
as such because a paramänu is indivisible and changeless. This change 
of quality is a positive effect [bhäva kärya) and has its samaväyi 
kärana in the paramänu as a dravya or substance; its asamaväyi 
kärana is in its contact with Tejas partides or päka. This contact 
inheres in a paramänu. The nimitta kärana or the instmmental cause, 
is in the Adrsta of the jfva for whom the jar is being produced. 
The change of colour in a paramänu is due to päka consisting 
in asamaväyi kärana. The red colour in a dvyanuka is due to the 
red colour of its constituent atoms and the samaväyi kärana of the 
red colour of a dvyanuka is the dvyanuka itself and the nimitta 
kärana is the adrsta that was operative in the case of the change 
of quality in the paramänu. 

While the Naiyäyikas accept the Vaišesika theory that the four 
specific qualities of earth substance (viz rüpa, rasa, gandha and sparia) 
are affected by the application of heat ( päka kriyä), they differ from 
the Vaisesikas with regard to the process of change in colour from 
black to red. According to the latter, päka kriyä (ie change in colour 
due to heat) takes place only in earth paramänus. But the former 
hoid that like the atoms, the jar too undergoes a similar change 
at the same time. 

51. Further, parimäna is a real feature of a thing and is not 
something just fanded about; eg when we say, this thing is big, 
we really intend to describe the thing with ceitain specification with 
reference to its size which is not a mere subjective whim but an 
objective reality. As Realists, the Vaisesikas term this feature of a 
substance as parimäna or dimension. To exclude Isvara, time, dik 
and adrsta which are the common causes of all products, the word 
‘speciaT is inserted in the definition. The dimension of atoms known 
as pärimändalya - infinitesimality - and the dimension of vibhu-dravyas 
- (all-pervasive substances), are etemal; all the rest are non-eternal. 

^ 52. It has been argued that distinctness can as well be considered 
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a kind of abhäva (absence) known as anyonyäbhõva (ie mutual absence). 
Vaišesikas do not accept this theory as it would go against their 
enumeration of qualities as twenty foui; further, the apprehension 
this is distinct from that is a positive experience; it being so, to 
consider it a mere absence is doing violence to our consciousness; 
hence, it is preferabie to accept this awareness as a quality rather 
than as a kind of absence. 

53. According to the Vaišesikas, conjunction ( samyoga ) is a quality 
inhering in a substance. It is an objective reality due to which the 
expression signifying conjunction is possible, eg when the book is 
on the table. It is again of two kinds, born of action or direct, 
and born of contact itself or indirect; eg the contact of a händ 
and a book is born of action and is the direct samyoga. Indirect 
samyoga is due to samyoga itself, that is to say, the direct contact 
of a book with the händ indirectly results in the contact of the 
book with the entire body of which the händ is only a part. 

Further, according to the Vaišesikas, samyoga is a avyõpya vrtti, 
ie non-pervasive property. This non-pervasiveness is when the thing 
and its absence have the same substratum; eg when the händ is 
in contact with the table, the absence of that contact also is in 
the table (taking the entire table as the substratum), or, it also might 
be that even when the händ is in contact with the table, there 
is the awareness that the händ is not a part of the table. Thus, 
avyõpya comes to be defined as being co-existent in the same locus 
where there is also the absolute negation. 

54. Sneha is the special quality which helps solidification by 
bringing about a peculiar combination among partides of powder. 
To the argument that fluidity is the agglutinating agent and not sneha, 
Naiyäyikas answer that if it is so, liquefied gold should be the cause 
of agglutination of powder ete. But liquefied gold does not seem 
to possess this quality of agglutination. So, the agent that causes 
agglutination is sneha. 

55. Since soundness too is pereeived by the organ of hearing. 
Soundness being the generic attribute of sound [jää), gets exeluded 
by the insertion of quality in the definition. 

56. Sound is thrce-fold according to its souree of origination. 
The peculiar samyoga between two material bodies (tike a stick and 
a drum) produees one type of sound. The seeond variety of sound 
is produeed due to vibhäga - disjunetion, eg when a bamboo is 
split. The third variety is when a series of sound is produeed by 
the initial sound. When a drum is hit by a stick, it produees the 
first sound by means of samyoga. This First one generates the seeond 
sound which in tum generates the third sound and so on and on 



175 


till the sound reaches the far-off auditory organs. This is the third 
variety of sound. 

57. The word vyavahära in the definition means apt usage of 
appropriate words. Vyavasäya jääna is the simple knowledge of a 
thing, like, this is a jar. In Anuvyavasäya jääna, the cognition this 
is a jar becomes the subject matter of the consciousness I know, 
ie it is visaya jääna-visayakam jäänam. According to the Nyäya-Vaiše$ka 
doctrine, anuvyavasäya jääna is subsequent to vyavasäya jääna. According 
to them, the first cognitive State is not self-luminous, ie it does 
not become the subject of an intemal perception. Perceiving a table 
is a state of cognition; at that moment there is no precise cognition 
I see a table. It is only at a subsequent instant that he has the 
consciousness that he sees a table. This subsequent subjective perception 
is anuvyavasäya jääna. 

58. Mental impression is threefold: vega, bhävanä, and sthitisthäpaka. 
Of these, only the bhävanä variety is to be taken here. 

59. Sarhskäradhvamsa is also bom of samskõra, as without samskõra 
there can be no samskõra-dhvamsa. Therefore, there is ativyäpti in 
the definition sarhskäramätra janyam. To avoid this, jäänam is added 
to the definition. 

60. Identification of the cognition of a thing or a person with 
its or his recollection of past impression is pratyabhijää - reminiscence. 
Re cognition thus results when immediate cognition arising from the 
contact of organ with the object of perception is identical with the 
recollection of past impressions. For instannce, when we say: verily, 
this is that man, this refers to the cognition arising from the immediate 
perception of man consequent on the contact of organ; and that 
refers to the recollection of past impressions relating to the same 
man. Thus, by inserting the term alone, the defect of overapplicability 
in reminiscence is avoided. Remembrance ismrti) is bom of mental 
impression alone whereas pratyabhijää is bom out of perception also. 

61. The id ea is this: The above definition of pramä applies to 
a cognition of jar when we interpret tadvati to mean ghatavati; but 
this cannot apply to a cognition of ghatatva itself as existing in 
a ghata, because, ghatatva is not the adhikarana of ghata or any 
other thing. The expression ghate ghatatvam amounts to saying: ghata 
vrtti ghatatvam, potness residing in a poi. Vrttitvam or ädheyatä is 
in potness. Through the link, viz ädheyatä (the quality of residing), 
pot can be accepted to reside as prakära in potness if ädheyatä 
were accepted as a sarhbandha of pot and potness. But ädheyatä 
as such is not recognised as a sarhbandha (relation) at alL So, pot 
cannot reside in potness as a prakära. Accordingly, ghatavati ( ghatatve ) 
ghata prakäraka jäänam does not happen. As such pardal applicability 
in the true apprehension potness in a pot has to be accepted. 
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62. When tadvati is interpreted to mean talsambandhavati, poi 
becomes the substratum of ghatatvasambandha, because ghatasambandha, 
exists in ghatatva; so ghatatva becomes the adhikarana of 
ghatasambandha. Thus, talsambandhavati (ghatasambandhavati ghatatve ) 
tatprakäraka jnänam (ghataprakäraka jnänam ) happens. 

63. Apramä anubhava is when a cognition has for its prakära 
its inherent jäti while, in reality, the thing suffers frora the absence 
of that very prakära ; eg the cognition of a snake. Snake must have 
the characteristic of snakeness in it in order to render that cognition 
valid. Suppose, what really exists before one is a rope and not 
a snake; the snakeness which is the prakära in the above cognition 
is absent in a rope which has for its feature only ropeness. Hence, 
the cognition of snake is faulty inasmuch as there is no snakeness 
in it; hence it is apramä anubhava. 

64. The idea of the objection is this: conjunction possesses the 
characteristic of pardal pervasiveness. Therefore, the adhikarana has 
both conjunction and also the negation of conjunction. For example, 
when one says, the monkey is sitting on a tree, one gets the knowledge 
that the tree is in conjunction with monkey. But the definition of 
apramä also applies to this apprehension; because, here we have 
kapi samyogaprakäraka anubhava in an adhikarana where there is 
also the absence of kapisamyoga in the lower part of the tree. 

65. Häving mentioned valid apprehension, there arises the need 
to mention the means of valid apprehension. So, the means are 
being classified and explained by the Text. 

66. There are two types of causes: common cause - sädhärana 
kärana, and uncommon or special cause - asädhärana kärana. That 
which is the cause of eveiy effect is the general or common cause, 
eg space, time, destiny ete. That which is the speeifie cause of 
an effect is called the special or uncommon cause, eg yam in the 
produetion of eloth. 

67. That is, when so defined, it means that wherever there is 
produet, there is produet. Thus ativyäpti occurs in kärya as niyatatva 
is found in effect also. 

68. The idea is this: The absence of dispensable anteeedent is 
ananyatäsiddha. There will not happen the absence of dispensable 
anteeedents when there is the presence of indispensable cause; for 
example, the existence of ether and kapälarüpa ete in the produetion 
of a jar, are the dispensable anteeedents. In these anyathäsiddhas, 
both invariability and antecedencc are found, thus causing the defeet 
of ativyäpti in the definition of kärana. To avoid this, the term 
ananyathõsiddha is added to the definition. 

69. A mango, possessing all the qualities except sineli, gets the 
quality of smefi when subjeeted to heat. Here the causes of the 



production of odour in the fruit must be the antecedent non-existence 
of smell inasmuch as there cannot be any other antecedent non-existence 
except the antecedent non-existence of sineli, in view of the maxim 
of the Naiyäyikas that without the existence of antecedent non-existence 
no effect can be produced; otherwise, we should be able to produce 
another jar from the clay of an already existing jar. Another mango 
possessing all the four qualities except colour and smeU, is subjected 
to warming. In the process, the fmit gets both colour and smeü. 
Here a doubt arises as to which antecedent non-existence is the 
cause in the production of smell. In places other than the application 
of heat, the antecedent non-existence of sm dl is determined to be 
the cause in the production of smell. Therefore, here also, the antecedent 
non-existence of smell is essential in the production of smell. Therefore, 
the antecedent non-existence of colour is anyathäsiddha here. This 
is the example for the third variety of anyathäsiddhatva. 

70. Annambhafta defines effect - kärya - as the Pratiyogin or 
counter correiative of its own antecedent non-existence. Pratiyogin is 
used in the context of either abhäva (absence or non-existence) or 
sambandha (relation). In the former, pratiyogin refers to the object 
whose absence is intended to be established. For ghatäbhäva, the 
ghata is the pratiyogin of its abhäva. For the abhäva of ghatäbhäva, 
ghatäbhäva is the pratiyogin. Effects like a pot, a table, ete come 
into being at a eertain point of time which proves its antecedent 
non-existence as otherwise expressions sueh as ‘wül come into existence’ 
would be redundant. So, before the effect comes into existence, 
there was its absence; this is known as antecedent non-existence 
or prägabhäva and an effect like a ghata is the pratiyogin of sueh 
antecedent non-existence. 

71. Nyäya - Vai Mesika Sehool reeognises that every positive effect 
has three causes, viz, samaväya, asamaväya, and nimitta; eg in a 
produet like eloth, yarn is the inherent cause; the contact of two 
yarns is the non-inherent cause; and causes other than these two, 
like the weaver, shuttle ete are the effieient causes. Inherent cause 
is always a substance; non-inherent cause must be either a quality 
or an aetion and nothing else; while nimitta kärana may be of any 
kind, Abhäva has only nimitta kärana. 

72. Samaväyi kärana is defined as that inhering in which an 
effect emerges, eg the yarn which constitutes the intimate cause of 
its effect eloth, beeause the eloth is connected with the yarns by 
inherent union. Similarly, the colour on the piece of eloth being 
a quality, resides in the eloth by intimate relation. Therefore, the 
piece of eloth is the inherent cause of the colour on it. 

73. Here taritusamyoga inheres in yam with eloth which is the 
effect of the contact of yarns. Thus, both the eloth and the taritusamyoga 
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exist in the same substratum, ie taritus. Therefore, tantusamyoga is 
the non-inherent causc to cloth. 

74. The example cited here is the relationship of tahturüpa to 
patarüpa. Here the colour of yams inheres in yams along with cloth 
which is the inherent cause of patarüpa, that is to say, the colour 
of yams produces the colour of cloth in cloth inhering in yam along 
with cloth. Therefore, the colour of yam is the non-inherent cause 
to the colour of cloth. 

75. A cause which is other than either the samavõyi or the 
asamaväyi kärana, is the nimitta kärana, eg the activities of the 
weaver, the shuttle, the loom ete. 

76. Karana is defined by Annambhatta as an uneommon or special 
cause. Kesavamišra in his Tarkabhäsä defines karanam as sõdhakatamam, 
ie the most immediate cause in bringing about an effeet, that is 
to say, it is the most effieient cause. That which directly and immediately 
brings about the result by its own aetion is karanam, eg an arrow 
in Iiling a bird. Here, arrow is the special cause which brings about 
the instant death of a bird, beeause, it alone immediately brings 
about the result killing the bird by its own aetivity of striking the 
bird dead. Thus karana is a cause which is most essential in produeing 
a result and without the aetivity of which the effeet is not produeed 
in spite of the other causes being present. This is the view held 
by the modem Naiyäyikas. But the aneient Naiyäyikas define it as 
vyäpäravat asõdhäranam karanam karanam ie karana is a special and 
operative cause. Vyäpära is an operation which, not being a substance, 
is the produet of a thing, and produces the effeet of that thing. 

The example for this is as follows: The sense organ is karana. 
The contact of a sense-organ with its corresponding objeet is the 
vyäpära. The pereept is the effeet. The contact of sense-organs happens 
to be both cause and effeet. It beeomes cause with reference to 
the effeet of organ and beeomes also effeet with reference to sense 
organ. That which is known as vyäpära by the aneient Naiyäyikas 
is known as karana by the modem Naiyäyikas. 

77. The four examples given in the text are in illustration of 
samjüä, - name; jää - elass; guna - quality; and kriyä - aetion. 

78. According to the Nyäya doetrine, direct pereeption is always 
dependent on some relation between an Indriya (sense organ) and 
an artha (objeet). This relation is the operative cause in bringing 
about a cognition. The cognition may either be laukika (ordinaiy) 
pereeption of bhäva padärthas (positive entities) like that of a dravya, 
guna, karma or jäti. Again, we may have pereeption of a quality 
like šabda in äkäša which is not pereeived by the senses; there 
occurs also the pereeption of the universal soundness abiding in sound. 
We may have also pereeption of negative entities like, the absence 
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of a pot or a table ete. In each case what is necessary is a eertain 
kind of reiation between the artha (objeet) pereeived and the respeetive 
indriya (sense organ) involved in the aet of pereeption. This pereeption 
is again twofold: Savikalpaka (determinant) and Nirvikalpaka 
(indeterminant) which has been dealt with earlier. 

79. The colour is intimately United with the jar which is conjointed 
with the organ. Hence the contact of the eye with the colour of 
the jar is samyukta samaväya. 

80. Here, eye is in contact with the jar with which is intimately 
United the colour of the jar in which inheres its genus. Ghatarüpatva 
is, therefore, pereeived by the eye by means of the contact 
samyukta -samavetasamaväya. 

81. Vicitaranga nyäya is the principle of a wave urging forward 
another wave. In the oeean one wave propels another, tiii the first 
and all the subsequent waves reaeh the shore. In the same way, 
there is a sueeessive operation in the case of the produetion of 
sound till they reaeh the auditory orifiee. Kadambamukula nyäya indieates 
the simultaneous blossoming forth of the buds in a kadamba tree 
when a eloud thunders in the sky. 

82. In this cognition, the eye is in contact with the spot of 
earth of which the negation of jar is the attribute, and, therefore, 
here, the connection is, contact with the attribute. 

83. Hence, here, the connection is, contact with the qualified. 
Both these cognitions though differing in form, are identical in meaning. 
They are conjointly expressed in the Text as višesanavitesya bhõva. 
With the contact of the eye with the spot of earth in the above 
two cognitions, the negation either on aeeount of its possessing the 
property of Visesya or Of Vtieyana beeomes pereeived on the spot 
of earth. The reiation between the spot of earth and the negation 
of pot is no other than Višesana-Vtiesya bhäva. 

84. The Nyäya School of thought does not aeeept the necessity 
of postulating a distinet souree of valid knowiedge ( pramäna ) to cognise 
absence [abhõvt z) as this could as well be achieved by pereeption 
in which the operative causal reiation is between the vihana and 
vtfesjw. The absence is apprehended on the same loeus (adhikarana). 
And this pereeption of abhäva of a eertain thing on a eertain loeus, 
is not to be taken to be merely due to the defeet of the eye 
or due to insuffieient light; but it ought to be preceded by Tarka, 
that is to say, by the thought like the following: if a pot were on 
the ground, I should be seeing it right now; but I do not see the 
pot. This Tarka brings in the awareness of the absence of the pot 
on the ground. It is in order to emphasize sueh effeetive pereeption 
of absence that Annaihbhatta mentions in his DTpikä about the existence 
of the praäyogi (counter entity) of tite negation of apprehension. 


Tl 3 
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This further provcs that non-perception is necessary for the immediate 
apprehension of abhõva; here, non-apprehension is an auxiliary condition 
[sahakäri) of the eye which ak>ne perceives the ghatäbhõva on a 
spot of earth. Therefore, adraission of a separate pramäna like 
anupalabdhi is redundant when the same can be had by pratyaksa 

— this is the Naiyäyika stand-point, 

85. Inference is trcated after direct perceptron inasmuch as the 
former depends on the latter. 

86. By raising the above objection the opponent means to say 
that in samsayottara pratyaksa a kind of intermediary panümarša operates 
inasmuch as perceptual experience arises following consideration of 
certain particiilars of the object, thus causing the defect of ativyapü 
in samsayottara pratyaksa. This defect in the definition is avoided 
by prefixing parõmarsa with the adjunct, poksatäsahakna. 

87. In samsayottara pratyaksa, there is no paksatõjanyatva, because, 

man and his hands ete are pereeived simultaneously, and as sueh, 
no sõdhya is left to be aseertained, and also there could be no 

desire to infer. Thus the defect of ativyäpti is removed. Again, if 

it is merely said, parämaršdjanyam anumidh, the defect of aävyõpti 
occurs in parämar&adhvarhsa, as it is also parõmaršajanya. To avoid 
this, the term jüänam is inseited in the definhion. 

88. When a particular variety of gem capable of neutralising the 

buraing power of fire is placed near fire, the gem obstruets the 

burning power of fire; but, if some stimulator gem is placed near 
the eounter-aeting agent, it effectively neutralises the latter. Here, 
the absence of a desire to establish a thing — sisädhayisävirahatva 
is given as a delimiting adjunct - väesana to indubious knowledge 

- siddhi, and not to the absence of indubious knowledge. The absence 
of stimulating-gem is given as a delimiting adjunct to the obstruetor-gem. 
When the obstruetor-gem is present in assoeiation with the 
stimulator-gem, there will be the power of buming in fire even like 
power of burning remaining intact when there is the absence of 
obstruetor-gem in assoeiation with the absence of stimulator-gem. 
Similarly, of the two, viz, (1) indubious knowledge, and, (2) a desire 
to predieate a thing in the poksa, the former is the obstrueting 
agent - pratibandhaka, while the latter is the stimulator agent - uttejaka. 
Inferential knowledge is brought about consequent on the absence 
of indubious knowledge in assoeiation with the absence of a desire 
to establish or predieate a thing. 

89. Take for example, smoke and fire. The said vyäpti beeomes 
applicable to smoke. What could be the negation that co-exists in 
the mountain with the reason, smoke? It can be the negation of 
pot, but not the negation of fire, because where there is smoke, 
there is also fire. Fire thus cannot beeome the counter-entity of 
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its negation. With that fire (which docs not become the counter-entity 
to its own negation that co-exists with reason, smoke) there is 
co-existence to smoke. So, the said vyõpti is in the smoke). 

90. When fire is intended to be established on a hill because 
of the presence of smoke, it is a valid inference. Here, fire is 
the sädhya, (probandum) hill is the poksa (or subject) and smoke 
is the hetu or sädhana (probans). The perception of smoke on the 
hill leads to the inference of existence of fire on the hill, that is 
to say, on the perception of hetu on the poksa, the sädhya is 
infened. But, this perception of hetu (smoke) on the pakya (hill) 
leads to correct inference of the existence of sädhya (fire) only if 
the hetu in question is invariably associated with sädhya everywhere. 
So, it is not the mere presence of smoke by itself that leads to 
inference; it must be smoke as quaüfied by the invariable assodation 
with fire. This relation is vyõpti and the smoke is the vyäpya, ie 
that which is characterised by vydpä. So, paksadharmatä (the special 
feature of the poksa - hill) is defined as the presence of vyäpya 
(smoke) in the paksa (hill). 

91. The opponent is questioning the sustainability of the statement: 
one häving repeatedly seen in the hearth ete the invariable concomitance 
of smoke with fire, arrives at the eertain generalization: wherever 
there is smoke there is fire. This statement is wrong inasmueh as 
there exists a deviation in things like vajra. In the inference, wherever 
there is pärthivatva there is lohalekhyatva ' põrthivatva is vyäpya and 
lohalekhyatva is vyäpaka. This vyõpti jääna is gained by repeated 
perception of their co-existence. But this vyäptijnäna , gained by repeated 
observation, is defeetive inasmueh as it is vitiated from vyabhicära 
dosa, ie presence of hetu in a place where there is the absence 
of sädhya. Here, in vajra, pärthivatva, is present but lohalekhyatva 
is absent, ie hetu is present where there is the absence of sädhya. 
Therefore, bhüyodarsana cannot be aeeepted as the right means to 
establish vyõpti. 

92. The meaning is this: the suspieion, why not there be smoke, 
though no fire exists? is untenable since it breaks the law of relation 
of cause and effeet between fire and smoke. Smoke is the effeet 
of fire. So, there is käryakärana bhäva between smoke and fire. 
Therefore, entertainment of vyabhicära sarika in a context like this 
is untenable. 

93. Consideration of the mark - lirigaparämarša - (in the Text) 
means trtiya-liriga-parõmarša, that is to say, the consideration derived 
from the third mark. Then, naturally the question arises as to the 
consideration of the other two maiks. The knowledge of smoke in 
hearth is the first consideration of the mark. The knowledge of smoke 
in the subject is the seeond consideration of the mark. The knowledge 
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this mountain is smoky pervaded by fire is the third consideration 
of the mark. This is also known as the consideration of the third 
mark - trüyalihga -parämatia. The argument is that by häving two 
knowledges (1) of the invariable concomitance of smoke and fire 
and (2) (by the knowledge) of the existence of smoke in the mountain 
one can have the inferential knowledge: the mountain is fiery. Thus 
the need for the assumption of the consideration of the third mark 
( vitista) to infer fire in a mountain is only a superfluity. 

94. On observation of sooted ceilings ete one can easily infer 
the existence of smoke, as without smoke there would be no soot, 
that is to say, soot is the effeet of smoke. Through this inference 
of smoke, one infers the past existence of fire like, mahänasah atäa 
vahnimän, atäa dhümavatvät ie there existed fire in the hearth, beeause 
of the existence of smoke, by applying vyäptijnõna, where smoke will 
be, there will also be fire. In this inference no Utiga is pereeived 
to exist. We first infer the existence of lihga by observing the soot, 
and then, through the help of this lihgajhäna, the existence of fire 
is inferred. If lihga is aeeepted as the special cause of inference, 
then no inferential knowledge could arise in the absence of lihga. 
But here is an example where, even in the absence of lihga inferential 
knowledge arises by means of lingajhäna. Therefore, lihga is not 
the special cause. This is with reference to the hetu existed in the 
past. Again, a man, from within his room, hears peals of thunder. 
On hearing the thunder roar, he infers the existence of elouds in 
the sky though he does not actually pereeive them, and proeeeds 
to infer that there would be rain. Here is a case wherein the inferential 
knowledge arises without actually seeing the lihga. It is only the 
knowledge of the lihga that helps to infer the future event of häving 
rain. Thus, Uhga is not and cannot, for the above mentioned reasons, 
be the special cause of inferential knowledge as without the Uhga 
also anumiti arises. 

95. To explain: potter’s stick is the special cause in the produetion 

of a pot, beeause it has vyõpõra. Here the rotation of the potter’s 
wheel produeed by the stick is the operaüon, and this is bom of 
that, and this vyäpõra produees the pot which is to be produeed 
by the stick. That is to say, stick is the special cause of jar by 
means of its vyäpõra. Similaiiy, vyäptijnõna is the special cause of 
inferential knowledge beeause it has subsumptive reflection as its vyäpõra. 
Here subsumptive reflection is the vyäpõra of vyäptijnõna beeause 
it is produeed by the latter, and parämaria produees inferential knowledge 
which is to be produeed by vyäptijnõna, ie vyäpti jääna produees 
parämatia, which in turn beeomes the cause of anumiti. Vyäptijhäna 
thus beeomes the cause pf anumiti by means of its vyäpõra, viz, 
parämaria. ! 
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96. Vyäpti is twofold: positive concomitance and negative 
concomitancc. The concomitance between the thing to be proved 
and the reason is the positive concomitance. The concomitance between 
the absence of the thing to be proved and the absence of the reason, 
like: ‘where there is the absence of the thing to be proved there 
is also the absence of reason’ is negative concomitance. The reason 
häving both these concomitances is the positive-negative reason, eg 
smoke. The reason häving only positive concomitance is the purely 
positive reason, eg a jar is nameable because of knowability. The 
reason häving only negative concomitance is purely negative reason, 
eg earth differs from everything else because it possesses smell. This 
is stated next by the Text. 

97. The idea is this: The inference prthivi itarabhedavati is 
characterized by the sädhya. If the sädhya iiseif is unknown, how 
can such a knowledge arise? For instance, one cannot know a dandin 
unless one first knows what a danda is. 

98. The thirteen bhedas are: 8 dravyas (other than the dravya 
where the itarabheda resides,) guna, karma, sõmänya, vbesa and 
samaväya. When predicated severally, the difficulty that would arise 
if itarabheda is taken as a unit, would not arise; what is predicated 
is that the collection of thirteen itarabhedas are in earth and these 
thirteen itarabhedas are predicated severally. The fourteen bhävapadärthas 
imply thirteen reciprocal differences ( itarabhedas ) inasmuch as any 
one of them is the anuyogin (seat) of these itarabhedas. If water 
is taken as the subject, in it reside the thirteen bhedas except jalabheda; 
similarly, when light is taken as the subject, in it reside thirteen 
bhedas except tejobheda. Thus jalabheda is known in tejas and tejobheda 
is known in jala. In this way all the 14 bhedas are prasiddha severally 
and not as a unit. 

99. In the hearth the existence of fire is ascertained when we 
say, mahdnasam vahnimat. This forms the sapaksa for the inference 
in which smoke is the reason. 

100. The absolute non-existence of fire in a tank is known for 
certain when we say, vahnyabhdvavdn hradah. This constitutes the 
vipaksa for the inference in which smoke is the reason. 

101. In this argument fire is the thing to be proved. Knowability 
is the reason. But the reason is found to exist in a lake also where 
there is the absence of fire. Thus, reason exists in a place where 
there b the thing to be proved, it also exists in a place where 
there is the absence of the thing to be proved. This obstructs the 
knowledge of the invariable concomitance: wherever there b knowability 
there b also fire. So, this reason is defective and is known as the 
common strayer reason. 

102. In the argument: sound b etemal because ofsoundness, etemality 
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is the thing to be proved and soundness is the reason. This reason 
docs not exist in its similar instances like space ete nor in its contrary 
instances like pot ete. 

103. The difference between the uneommon strayer and 
non-exelusive strayer reasons is that in the former both similar and 
contrary instances are available though the reason is not present in 
paksa; in the latter both similar and contrary instances are absent. 
The term sarva is so wide and inclusive that nothing is left to 
serve as a similar or contrary instance. 

104. In the inference, sound is etemal, beeause it is produeed , 
sound is the paksa, etemality is the thing to be proved, and producibility 
is the reason. But producibility never co-exists with etemality as 
it is invariably concomitant with non-eternaiity. Thus, when a reason 
which is offered to establish a thing to be proved actuaUy serves 
to prove the veiy negation of it, we call it a viruddha hetu. 

105. In the counter argument, sound is non-etemal, beeause it 
is produet, like a jar, producibility is the counter reason that proves 
the negation of etemality of sound which is the thing to be proved 
in the earlier inference. So, in the argument, sound is etemal beeause 
it is audible, the reason audibility admits of another reason capable 
of disproving the sädhya established by it. So, it is a defeetive 
reason. 

106. A lot of controversy has arisen as to what is primarily 
signified by the šakti of a pada, viz, whether the šakti of a word 
signifies (a) the jää only; or, (b) the jätivišista vyakti, or (c) the 
äkrti (the form)? According to the Bhätta Münärhsakas and the Advaita 
Vedäntins, the šakti of a word denotes only the generic attribute. 
That is to say, the šakti in the word cow signifies the generic attribute 
of cow, vi z gotva. If the word were to mean an individual, then, 
it must have as many šaktis as there are individuals meant by that 
word. Thus the šakti of a word would be infinite corresponding 
to the infinity of individuals. This, however, militates against the 
general law of läghava (parsimony) that one word should have only 
one primary meaning. AIso, without the knowledge of the class-attribute 
the apprehension of an individual is impossible. The apprehension 
of an individual arises along with the knowledge of the corresponding 
generic attribute, as they are inseparable. Thus the primary meaning 
of a word is with regard to the genera and the apprehension of 
the individuals takes place subsequently by means of arthäpatti pramäna. 
The stock example eited is: dandipurusah - a man with a stick. 
It is a well-known maxim that without the prior knowledge of the 
attribute, the knowledge of the individual as determined by that attribute, 
is impossible. Unless one has knowledge of the stick, one cannot 
arrive at the knowledge, man with a stick. This proposition obviously 
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leads one to admit the need of arthäpatti pramäna in order to apprehend 
an individual as determined by a particular adjunct. Similarly, the 
šakti in the word cow signifies only the generic attribute and it is 
only by means of arthäpatti that one apprehends the vyakti as possessing 
the generic attribute, cowness. But this argument that the significative 
potency in a word signifies only the generic attribute, is rejected 
by the Naiyäyikas. The šakti in the word cow does not, by itself, 
signify only the generic attribute inasmuch as the generic attribute 
is non-distinguishable from the individual. Moreover, it is also obvious 
that the generic attribute can be apprehended only through the 
apprehension of an individual Also, when a man is toid, bring a 
cow, he does not bring the jäti inherent in the cow, but fetches 
the individual possessing the jäti Thus, the word cow helps him 
to apprehend the cow in its totality in which the ideas of jäti, 
the vyakti and the õkrti (form) merge to give a composite concept 
of the object. That is to say, the šakti of a word signifies all 
the three, viz it suggests the form, denotes the individual, and connotes 
the genus. Thus, say the Naiyäyikas, acceptance of a distinct pramäna 
like arthäpatti to apprehend an individual is only superfluous. 

107. Vrddha vyavahära or the usage of elders is one of the 
means to understand the meaning of a word. When the first elder 
commands the second elder to fetch a cow, the second elder goes 
out and brings in a cow. The boy who observes all this, arrives 
at the following syllogism: Every activity is preceded by an understanding 
of what one is called upon to do; because it spurs one to activity; 
even tike my own activity; this is an activity; therefore, it must have 
been preceded by an apprehension of what one is called upon to do 
— yä yä pravrttih sä sä tatkartavyatä-jnänapürvikä; pravrttitvät; 
matpravrttivat; iyam pravrttih; tasmät tai kartavyatäjäänapärvikä. Thus 
reflecting, the boy concludes that the act of bringing the cow is 
the result of the knowledge that precedes the action. This knowledge 
that prompted the second elder to the activity of bringing the cow 
arises only on the hearing of the command from the first elder 
because in the absence of sueh a command no activity was observed. 
The boy comes to the above conclusion through the following syllogism: 
gavänayanakartavyatäjäänam gämänayeti väkyasravanajanyam; vakya- 
šra vanänanritabhävitvat; yo y odana rtiarabhävf soh tajjanyah, yathä 
mrdanartiarabhävi ghatah mrjjanyatah; pravrttijanakajnänanca võkya- 
šravanajanyam; tasmät väkyajnänajanyam - ihe knowledge that one is 
called upon to fetch the cow is the result of the hearing of the sentence, 
‘bring a cow:' because of its dawning subsequent to the hearing of 
the sentence; whichever is produeed being preceded by something that 
is produeed by that, even as a jar which follows clay is the produet 
of clay, the knowledge that prompts one to activity is bom of the 
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hearing of the sentence; therefore, inasmuch as the knowledge follows 
the hearing of the sentence, the sentence produces the knowledge. Reasoning 
thus, the boy comes to know that (a) the sentence from the first 
elder produces the knowledge in the second elder that he is called 
upon to do a certain activity and (b) that knowledge prorapts him 
to activity. To put it in other words, the sentence produces the knowledge, 
and the knowledge prompts man to activity. But the boy has not 
yet understood exactly the meaning of words like cow and horse. 
Here by means of õväpa and udvõpa he comes to know the particular 
significance of the corresponding words found in a sentence. Avõpa 
is padähtara praksepah; ie the substitution of a fresh word in a 
sentence, and udvõpa is the elimination of an already existing word 
in a sentence. In the sentence gõmänaya, the word go is substituted 
by a fresh word ašva. Thus substituted the sentence reads, ašvamänaya. 
The inquistive boy who is ignorant of the meanings of the words 
in the sentence, observes the second person bringing a cow on hearing 
from the first person gõmänaya. TThough the boy concludes from 
this that the proposition set forth by the first elder has given rise 
to the cognition which prompted the second elder to fetch the cow, 
he is unable to apprehend the exact meaning of the words gäm 
and änaya in the sentence. Then he again hears the first elder commanding 
the second elder: ašvamänaya. The boy observes the second elder 
fetching the horse on hearing the sentence. The boy compares the 
words in the above two sentences and observes the corresponding 
activity of the second elder, and arrives at the conclusion that the 
word õnäya which is common in both the sentences, indicates, the 
activity of bringing and the words go and ašva indicate cow and 
horse respectively. 

108. Now, the above explanation forces us to admit that only 
those statements häving copula in /in, lot and tavya pratyayas, ie 
verbs with potential, imperative and mandatory suffixes, motivate one 
to activity and thereby convey a meaning which inter alia means 
that statements which do not motivate one to activity do not also 
convey any meaning. This leads one to the conclusion that only 
such statements as motivate one to an activity are authoritative sentences 
and statements which are without any verb and consequently are 
not capable of prompting one to activity, are unauthoritative statements, 
lacking the force or power to convey any meaning. To refute this 
contention, Annaihbhatta quotes the statement: in Känd.... as an example. 
Statements like these only restate an already established fact and 
are not made with a view to motivate one to activity; stiil they 
convey meanings. So, the argument that only such statements as 
are häving copula in lin, lof and tavya suffixes are authoritative 
sentences, cannot be sustained. Also, Annambhatta does not assert 
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that the usage by thc elders - vrddha vyavahõra, alone is thc means 
to apprehend the meaning of a word. He also quotes another example: 
A bee in a bloomed lotos. Here, the meaning of a hitheito unknown 
word madhukara is apprehended by virtue of its contiguity to the 
well-known word vikasita padma. The various means of apprehending 
the significative potency of a word are: grammar, comparison, dictionary, 
statement of a trustworthy person; usage of elders, supplementary 
statements, commentary, and contiguity of a well-known word— sakägräho 
vyäkamna - upamäna -kosa -äptavõkyät- vyavahõrätasca; võkyasya sesät- 
vivrteh-vadanti sännidhyatah siddhapadasya vrddhõh. 

109. In the example of gangäyäm ghosah, praväha is taken as 
the väcyärtha and the tfra as laksyärtha . Siinilarly, why not interpret 
the two meanings of saindhava, viz, sall and horse, as väcyärtha 
and laksyärtha respectively? This doubt is cleared by Annambhatta 
in his Dipikä in which he says: ‘On account of the absence of 
relationship, ie on account of non-existence of any relation between 
the two meanings of the word saindhava. Only that which has connection 
or relation with väcyärtha can be laksyärtha. In the example of gangäyäm 
ghosah, bank is connected to current which is the väcyärtha of gangä; 
but it cannot be said that the two meanings of saindhava, viz, salt 
and horse, are related to each other in any sense. Here both the 
meanings must be admitted as väcyärtha only, viz, the word saindhava 
has two iaktis, one signifying salt and another signifying horse. So 
too are the words like Hari häving many iaktis. 

110. The statement: mancäh kro&aitti, when taken in its primaiy 
meaning, means, Cots are crying which is absurd. This absurdity can 
be avoided only through the implied meaning which the statement 
yields through its association with the primary meaning. By implication, 
the above statement means: The child on the cot is crying. Here, 
the word mafica implies the meaning of the child by virtue of its 
relation with the cot. The relation here between the cot and the 
child is ädhärädheyabhäva. ie the relation between the supported and 
the support. Thus, in order to get a sensible meaning, the primary 
meaning has to be abandoned entirely and substituted by a totally 
different meaning. This method of discarding the primaiy meaning 
and substituting it by implied meaning is known as jahallaksanä. • 

In the example: chatrinah gacchahü - men holding umbrellas are 
going, the primaiy meaning is in the doership consisting in the atfivity 
of going in those who are holding umbrellas. Since the above seritence 
is employed with the intention bf including also those who accompany 
them without umbrellas, the primary meaning implies also men without 
umbrellas. Thus, when a sentence conveys something more than what 
its bare primary meaning conveys, it is known as ajahallaksanä. 

The third variety is jahadajahallaksanõ. The great Vedic dictum: 
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Tattvamasi is the example cited. The word, Tat in the dictum signifies 
Consciousness conditioned by Mäyä (illusory power) and takes on 
such attributes as omniscience, omnipotence ete. The word tvam signifies 
the Consciousness conditioned by the limitations of antahkarana or 
avidyä and takes on such attributes as partial omniscience, partial 
omnipotence ete. Here, the attributes aseribed to Consciousness signified 
by Tat and Tvam are mutuaUy contradictory and arise consequent 
upon the conditioning adjunets of Mäyä in the case of Tat and 
avidyä or antahkarana in the case of Tvam. The real sense of 
the dictum Tattvamasi is that Tat is the same as Tvam but this 
sense of Oneness cannot be had as lõng as the above terms are 
qualified by contradictoiy attributes arising on aeeount of the respeetive 
limiting adjunets. When these limiting adjunets are removed, the dictum 
conveys its real sense, viz, oneness of Consciousness signified by 
Tat and Tvam in Tattvamasi. This method of abandoning a eertain 
part while retaining another part is known as jahadajahallaksanä or 
bhägatyõga laksanä 

111. It cannot be said that the intended sense in statements 
like agnirmänavakah is obtained by laksanä since there exists no 
direct relation between the student and the fire. The statement really 
intends to convey the sense that the student is as brilliant and powerful 
as fire itself. Here, the relation is between the qualities found in 
the student and the qualities inherent in fire. This meaning cannot 
be had through laksanä as here there is no sakyasambandha. Therefore, 
the vrtti through which this intended meaning is got must be a distinet 
one, and is known as gauni vrtä. But the Naiyäyikas argue that 
gauni vrtti is only a form of laksanä since here too sakyasambandha 
can be established, though indirectly. The quality found in the student 
is similar to the quality inherent in fire. Thus, Naiyäyikas say, there 
is no need to aeeept gauni vrttü as distinet from laksanä to explain 
the above. 

The rhetoricians reeognise yet another kind of vrtti, viz, y yaäjana 
or the suggestive mode of expression. This is resorted to when the 
intended sense of the word cannot be had either through abhidhä 
or through laksanä For example, the statement, gahpäyäm gho$ah 
may also be interpreted to mean the cowherd ’s hamlet is cool and 
saered. This meaning cannot be had either through abhidhä or through 
laksanä. So, the Alamkärikas say that the mode through which this 
suggested meaning is obtained is known as vyanjanä. 

112. Annambhatta says in his Dipikä that implication beeomes 
necessary only when the true intention of a person is not revealed 
by the primary meaning of the sentence. It is a common experience 
that the knowledge of the intention of the speaker is essential to 
have a correct understanding of the sentence. That is why tätparya 
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jtlõna is said to be one of the causal requisites that help the 
comprehension of the correct sense of the statement. For example, 
the statement: käkebhyo dadhi raksyatäm - protect the curd from crows, 
implies that all birds and creatures must be kept off the curd. Here 
the word käkebhyo is only a suggestion implying every other bird 
and creature from which the curd is to be protected. Thus in order 
to get at the exact intention of the speaker one has to go in for 
the implied meaning. In certain cases the intended sense springs from 
the context in which the sentence is used, eg the statement, 
saindhavamänaya. The word saindhava signifies two objects, viz, salt 
and horse. Therefore, when one is toid to bring saindhava one will 
be at a loss to understand whether the speaker intends horse or 
salt. That can be ascertained only if one knows the intention of 
the speaker. In some places, the intention of the speaker is understood 
by supplying a particular word conveying the appropriate meaning 
to make the meaning sensible, eg when one says, dväram - door; 
another word pidhehi - close must be supplied to get at the exact 
intention of the speaker; because, the meaning of the sentence springs 
from consistency among the words in the sentence. If the word pidhedhi 
is not supplied to dväram to complete the sentence, there will be 
the absence of consistency between the words in the sentence and 
consequently the intention of the speaker to close the door will 
not be clear. 

113. The ctymological meaning of pahkaja is anything bom of 
mud. So, if we take pahkaja in its yoga mode, ie in the purely 
etymological sense, then it may mean many things that are born 
in mud, viz, lotus, lily, ete. Therefore, to restrict the meaning of 
pahkaja to lotus only, the rüdhi mode must be applied to the word, 
that is to say, the word pahkaja signifies, through unbroken tradition, 
lotus only and nothing else. 

114. According to Naiyäyikas a võkya is a combination of padas, 
and vakyärtha is obtained by the coherent constmction of the meanings 
of words in the sentence. They say that the coherent construction 
of the meanings which are already got from the words is väkyärtha, 
that is to say, first the words give only uneonneeted meanings, and 
it is only after this, that the connection among the meanings is 
understood. Thus the meaning of the sentence as a whole is merely 
the synthetic construction or anvaya, of the meanings of the constituent 
words of the sentence. This is known as abhihitänvaya vada. Thus, 
when we hear the sentence, gäm dnaya, first, the meanings of the 
constituent words are comprehended one after another. Thus, by gäm 
is meant the cow as the objeet and by anaya is meant the aetivity 
of bringing. This is first apprehended. Then, by synthesizing the meanings 
of these words, the synthetic meaning of the whole sentence, viz. 
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gokarmakam änayanam - the activity of bringing of an object known 
as cow or, änayana karma gauh, cow is the object of the activity 
of fetehing, takes place. Thus there is no need to aeeept signifieative 
poteney in construction also. Annaiiibhatta further tells us that the 
different meanings expressed successively by the words are synthesised 
by means of memory. Thus when we come to the last word, the 
memoiy of the meanings of the preceding words helps us in synthesising 
them with the m ea ning of the last word, thus enabling us to construe 
a coherent meaning of the whole sentence. This theory is aeeepted 
by the VedäAta and the Bhätta Mimämsä systems also. Yet another 
theory known as anvitäbhidhäna vada is propounded by the followers 
of Prabhäkara, which theory holds that every word in a sentence 
conveys the meaning connected with the meanings of other words 
in the sentence in a syntactic manner. Thus when a bäla hears 
the sentence, gäm änaya, the syntactic meaning of the whole sentence 
is first apprehended by the observance of vrddha vyavahõra. It is 
only after this that the bäla tries to know the meanings of particular 
words through the proeess of ävõpa and udväpa. 

A sentence means an aetion; every sentence revolves round a 
copula, without which a sentence never conveys any meaning. Thus 
a verb, either mandatory or prohibitory, is the Central unit of a 
sentence. All the other words give a sensible meaning only when 
they are related to the copula. Thus in the sentence, gäm änaya, 
go has to be understood as the object of the verb änaya. Only 
thus connected to the verb, the sentence conveys the sense, bring 
a cow. Thus, in a sentence, first there is anvaya with one another 
in a syntactic manner and then the (abhidhäna) expression of the 
meaning of the whole sentence oeeurs. 

115. In this passage Annaiiibhatta enumerates, defines and explains 
the three conditions reeognised in the Nyõya Schpol of thought as 
necessary for the understanding of a statement — Säbda bodha. 

116. Above is given, in brief, the accessories necessary to arrive 
at valid verbal testimony. These accessories are three as mentioned 
above, with tätparyajMna, ie the knowledge of the intention of the 
speaker, as the fourth one. What is äkänksä? To put it simply, 
it is the eagemess that is observed in one to know the remaining 
part of the sentence when one part of the sentence is known. Annatfibhafta 
says in his Dfpikä that äkänksä consists in the inability of a word 
to convey complete meaning of the sentence in the absence of some 
other word. The Text gives an example of a simple statement like 
ghafah. When one says just ghatah, the euriosity to know further 
details like: what about the jar arises. This is satisfied only when 
we supply words like bring ete. This alone completes the sentence. 
This desire to know is äkänksä Well, it is seen that even without 
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a desire to know, one may understand the sense of a statement. 
Thereforc, äkänksä, signifies an awareness of the relation between 
words in a sentence, eg in the sentence, bring a jar, the term 
bring is not able to produce, without the term Jar, the awareness 
of the relation between those two words in the sentence. This inability 
in the word to produce anubhava or apprehension between the two 
words in the absence of the other word is äkänksä as the Dfpikä 
puts it. As an example, Annarhbhatta cites collection of some terms 
such as, a cow, a horse, a man, an elephant ete. These do not 
bring about any understanding of the sense of the statement inasmueh 
as there is the absence of äkänksä in them. 

The seeond accessory is yogyatä, compatibility. A sentence is 
said to possess yogyatä with another when the intended sense of 
the sentence conveyed by the two words are not inconsistent in 
any way. The sentence: agninä sineet laeks compatibility on aeeount 
of the ineonsisteney found in the sentence. The aetion of sprinkling 
is inconsistent with the notion of fire, and the construction of a 
syntactic meaning from such a sentence as this which laeks compatibility 
is impossible. TTierefore, yogyatä is one of the accessories necessaiy 
for rendering the sentence authoritative. 

The third accessory is sannidhi, juxtaposition. A sentence beeomes 
authoritative only when the words are uttered in quiek sueeession. 
If one says gäm and utters änaya after a lõng intervai, the impression 
made by each word does not remain fresh till the combination of 
the words in the sentence is effeeted. Thus, to ensure the unbroken 
apprehension of the meanings of all the words, they should be uttered 
in quiek sueeession. Secondly, if the gap between the utterances 
of words is too lõng, they cannot form a sentence either. Therefore, 
juxtaposition of words by means of utterance in quiek sueeession 
is one of the essentiai accessories to render a sentence authoritative. 

The fourth is tätparyajääna, the knowledge of the intention of 
the speaker. In the statement käkebhyo dadhi raksyatõm, (proteet the 
eurd from the crows), the intended meaning of the speaker is to 
proteet the eurd from all animals and birds from being eaten and 
not merely from crows. Thus, a knowledge of the intention of the 
speaker is one of the accessories to render a sentence authoritative. 

117. To elaborate: gatva is common in all ga-letters due to which 
a notion of identity between them rises - like the cognition: This 
is that flame, arising on aeeount of the similarity of subsequent Aarnes 
with the preceding ones, which similarity depends on the sameness 
of elass. Also, even if the letters are aeeepted as etemal, the Vedas 
cannot be considered etemal on aeeount of the non-eternality of 
the sentences in which is found a particular order of arrangement 
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of letters and words. Therefore, the Vedas are the utterances of 
Isvara. 

The Vedas are the collection of sentences that are set in a 
particular order. This setting of sentences in a particular order as 
found in the Vedas must have been effected by some one. As no 
human origjn is possible in the case of Works of such transcendental 
wisdom they must be the work of God Himself. Thus the Vedas 
are the compositions of Isvara. They have thus a beginning and all 
get destroyed at the end of a kalpa. Vedas are, thus, non-eternal. 

118. The Naiyäyikas hoid that the Vedas are pauruseya. They 
establish this through the inference given in the Dfpikä: 

(i) Veda is the pak$a; pauruseyatva is the sädhya; väkyasamühatvüt 
is the sädhana; Mahäbhäratädi - is the example. The Vedas are 
the collections of sentences; therefore, he argues, the authorship also 
must be found in them keeping in view the maxim that wherever 
there is sädhana there must also be the sädhya. Therefore, the Vedas 
are pauruseya, ie utterances by išvara. This argument is refuted by 
the Mimäihsakas. They argue that the above anumana is defective 
as it is vitiated by the smaryamänakartrkatva upõdhi; here, 
smaryamänakartrkatva is the upõdhi as it is pervasive of the sädhya 
while being non-pervasive of the sädhana. To explain: wherever there 
is pauruseyatva, as in Mahäbhärata ete there is also 
smaryamänakartrkatva; beeause, Vedavyäsa is remembered as the author 
of the Mahäbhärata. This is sädhya vyäpakatä Wherever there is 
väkyasamühatva there is not found smaryamänakartrkatva; this is sädhana 
avyäpakatä Though both väkyasamühatva and smaryamänakartrkatva 
are found in Mahäbhärata ete in the Vedas is found only väkyasamühatva 
and not smaryamänakartrkatva. Thus, in the Vedas is found sädhya 
vyäpakatä as well as sädhana avyäpakatä So, the above inference 
is vitiated by the smaryamänakartrkatva upädhi, and, as such, the 
inferential knowledge arrrived at by such an inference cannot be 
valid. Naiyäyikas refute this by pointing out that smaryamänakartrkatva 
is found in the Vedas also since sages like Gautama and others 
remembered that the Vedas were the compositions of isvara. 

(ii) The doetrine of the eternality of letters put forward by the 
Mimäihsakas is also refuted by the Naiyäyikas. The reminiscence this 
letter ga is verily that on the basis of which the theory of the eternality 
of letters is established, takes place on aeeount of the knowledge 
of similarity of elass. Letter ga is infinite, it being pronounced by 
an infinite number of persons an infinite number of times, and each 
letter is destroyed the very next moment of itš utterance. But the 
genus gatva that is the elass attribute of all gakõra-s that are uttered 
and destroyed, is the same. It is on aeeount of the reeognition of 
this common elass gatva that the reminiscence this letter ga is verily 
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that kaer ga arises. In iliustration, thc Dfpikä mentions Dfpajiälä 
There is nothing like a continuous flame; nor does one ever takc 
a second dip in the same current of water. But thc perception of 
unbroken continuity of similar class of objects gives birth to the 
knowledge of a continuous flame in case of a flame, and rivet, 
in case of flowing current of water. 

(iii) Naiyäyikas hoid that smrtis are authoritative since they are 
based on the Vedic Texts. Then what about those Smrtis whose 
sources are not found in the Vedas? The Dipikä answers this by 
saying that the Vedic Texts which provide authority to the Smrtis 
but are untraceable now, existed no doubt, but in course of time 
some branches of the Vedas became obsolete owing to the discontinuance 
of their study by the later generations. These forgotten sections of 
the Vedas might well have been the sources of the Smrtis for which 
no Vedic authority can be cited'now. Therefore, Smrtis do not become 
unauthoritative simply because Vedic sources are not traceable now. 
In such cases their existence must be inferred as häving existed 
and known to Manu ete when they composed their Smrti Tpxts. 
Of the three types of Smrtis, viz, (a) that which follows the Sruti, 
šrutyanusäri, (b) that for which Vedic £°urce is untraceable, and 
(c) that which is contrary to the Sruti, Smti-viruddha, the first two 
varieties are authoritative; the first variety being in assonance with 
the Vedic Text; and the second variety deriving its authority from 
inferred Vedic Text. The third variety is rejeeted forthwith as 
unauthoritative as it is contrary to the teaehings of the Vedas. 

119. Vaišesikas admit only two pramänas, viz, pratyaksa and 
anumana. They indude iabdapramäna in anumdnapramäna. Annambatta 
gives the argument of the Vaišesikas in his Dfpikä in the form of 
an anumana in which the words or the meanings of words in a 
sentence form the poksa svasmäritärthasamsargavanti - the donneaion 
of meanings remembered through those words - forms the sädhya; 
äkängsädimatpadakadambakatvät - on aeeount ofgroup of words possessing 
such accessories as verbal expeetaney ete forms the reason; madvõkyavat 
- even like my sentence - forms the exampte. Putting forward this 
infercnce, the Vaisesikas argue that while the valid verbal knowledge 
can be had through inference, talong reeourse to a distinet pramäna 
like šabda to arrive at a valid verbal knowledge is superfluous. But 
the Naiyayikas refute this argument by pointing out dissimilar 
appereeptions that arise respectively through inference and word. If 
the argument of the Vaišesikas that iäbdajnäna also arises through 
anumana, is aeeepted, then the appereeption that arises through anumana 
must be: imamartham anuminomi - I know this by inference. But 
this is dissimilar to the appereeption that rises among men, for, 
it iš observed that one gets the notion, šabdat amumartham pratyemi - 
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this I know through word, whenever šäbdajnõnä is gained. Thercfore, 
iabda is a distinct meäns of proof. 

120. Before concluding the section on buddhi, Annambhatta deals 
with the problem of epistemology. Eveiy school of thought has to 
deal with the moot epistemological question: How do we know? The 
Naiyäyikas answer this question by maintaining four pramänäs as the 
instrumental causes of valid knowledge, viz, pratyaksa, anumana, 
upamäna and šabda. Häving dealt with these in his Text and Dipikä 
in some detail» Annaihbhatta now proceeds to discuss the validity 
and non-validity of knowledge gained by these causal apparatuses. 

How can it be said that the knowledge got through any of the 
above mentioned four pramänäs is not a misapprehension? It is observed 
sometimes that, on further verification, the knowledge hitherto held 
to be valid proves to be erroneous. Then, how to ensure that a 
certain knowledge is yathärtha or ayathärtha? This problem is discussed 
by Annambhatta in his Dfpikä He first States the view-point of the 
Mlmamsakas in this connection before coming to refute their arguments 
and to establish the Naiyäyika view-point. 

121. An objection is raised that the classification of erroneous 
apprehension is inexhaustive inasmuch as dream also could be included 
in the category of erroneous apprehension since it is a State other 
than recollection and never a true reproduction of any experience 
in the waking State; nor can it be identified with memory cognition; 
as such it falls under anubhava, and is quite different from the above three 
varieties. Why not, then, indude dream as the fourth one? 

Annaihbhatta rejects this argument though he has no objection 
to dream being known as a form of erroneous anubhava; he calls 
it mänasa (viparyaya ) ie it is an illusion of the mind ( not an illusion 
of the outer senses as sensoiy illusion is due to some sense-affectation). 

122. Sukha is the seventeenth quality and is known to be of 
four kinds: (a) vaisayika exemplified by sensual pleasure arising from 
direct contact of the senses with their respective objects; (b) mänorathika 
mental delight, that arises from contemplation on desirable or charming 
things; (c) õbhyäsika, Joy that springs from habitual exercises of certain 
kinds, like, pleasure derived from habitual practice of yogic äsanas ete; (d) 
äbhimänika, pleasure derived from widding of power, pdf ete. 

123. Conjunction and some other qualities like numericals of two 
ete also reside in many, but they are not etemal. So, the term 
nitya in the definition of generality (or universal) exeludes them. 
The atom is etemal and resides in many; but it is not one residing 
in many, so, by the term anekä in the definition, aüvyäpä in atom 
is avoided. The absolute negation is however etemal, one, and resides 
in many. Therefore, the word anugatam in the text must be interpreted 
to mean, samavetam, ie existing in many in inherent relation. This 
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interpretation cx eludes absolute negation which does not reside in 
things by the relation of inherence. According lo Kanada, it is the 
universal called the Sattä Jää that produees the notion of existence 
in the case of the first three categories, viz substance, quality and 
aetion. Sõmänya is a common general feature residing in things by 
the relation of inherence. As jää, it is the etemal non-particular 
real abiding in many substances simultaneously; hence it is one. 
Cows are many and variegated but cowness {in cow or blueness 
in a quality like blue) are the common features found in many particulars 
like cow and blue colour which get destroyed after sometime; but 
their jää (cowness in case of cow, bluenss in case of blue) neither 
originated nor gets dissolved; this universal feature is the same in 
all the substances; hence it is a unitary principle. This is found 
to exist in the first three categories. 

124. Višesa is the fifth Padärtha in the Nyäya-Vaisesika system. 
It resides in the atoms and other etemal substances sueh as õkäša 
(ether), dik (spaee), käia (time), soul and manas for the purpose 
of differentiating one ffom the other. According to this School of 
Thought, there is need for a differentiating ageney like the višesa 
in case of atoms which have similar qualities and the same universal 

125. Samaväya is the sixth padärtha in the Vaisesika system. 
Ayuta siddhi is the relation between two things as lõng as the parts 
are in the whole, eg threads which bring into existence a piece 
of eloth. Here, threads are the parts; the eloth is the whole. Threads 
are independent of the eloth, but the eloth is not independent of 
threads, as the eloth exists only in the threads; this relation between 
the two is Ayuta siddhi and the related things are Ayuta siddha. 
Similarly, the relation between the quality and the qualified, like 
the red colour which is a quality iguna) existing in a substance 
like a flower. Though a substance can exist independently, quality 
cannot exist apart from the substance; so, they are Ayuta siddha 
inasmueh as a quality, as lõng as it lasts, has to subsist in a substance. 
Similar is the relation between aetion and substance of which it 
is an aetion. The ayuta siddhi relation between jää and vyakä is 
the fourth one. Individual cows cannot exist independent of the universal 
cowness which can exist independent of particular cows. Therefore, 
they are ayuta siddha. Lastly, the relation of mutual inseparability 
between višesa and etemal substance. They are ayuta siddha for the 
reason that things related are themselves etemal entities. 

126. That to which negation occurs and which is the counter 
correlative to its negation may be termed as pratiyogL The characteristic 
attribute in that praäyogf, is pratiyogitä, or pratiyoginum. Pot is a 
praäyogfc beeause non-existence or negation may occur to it, and 
also beeause it beeomes the counter correlative to its abhäva. When 
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pot becomes thc praäyogi, it possesses praäyogitä. When wc say, 
praäyogi pot does not exist, the praäyogitä residing in the praäyogi 
pot is delimitcd by the adjunct potness. The knowiedge that cloth 
does not exist happens when praäyogitä, residing in the praäyogi cloth 
becomes delimited by the adjunct clothness. Similarly, when we say, 
there is antecedent negaäon of pot in the earth, the praäyogitä in 
the pot will be delimited by the adjunct, viz relation of time prior 
to the birth of the pot. And, when we say, Pot does not exist 

in all the three tiines, praäyogitä in the pot should be delimited 

by the adjunct, viz relation of time pertaining to past, present and 
future. When praäyogitä is delimited by the relation of all the three 
times, there happens absolute negation. That is to say, atyarita-abhäva 
is that to which praäyogi, does not exist at all. 

127. Pramäna - prameya ■ sarhšaya - prayojana - drstanta - siddhänta 

- avayava - tarka - nirnaya - vada - jalpa - vitarujä - hetväbhasa 

- chala - jää - nigrahasthäna - tattwajnänät - nihšreyas - adhigamana I 

128. Ätma - Šarira - indriya - artha - buddhi - manas - pravrtä 

- do$a - pretya - bhäva ■ phala - duhkha - apavargah prameyam I 

129. Sädharmya -samä, Vaidharmya - sama, utkarsa-samä, 

apakarsa-samõ, vamya-samä, avamya-samä, vikalpa-samä, sädhya-sama, 
prõpä-samä, apräpti-samä, prasanga-sama, praä-drstänta-sama, 
anutpatä-samä, sarhšaya-samä, prakarana-samä, ahetu-sama, 

arthäpatti-samä, avišesa-sama, upapatü-samä, upalabdhi-samä, 
anupalabdhi-samä, nitya-samä, anitya-samä, and kärya-samä \\ 

130. PraäjMhäni, praäjnäntara, praäjäävirodha, praüjnä-sannyasa, 
hetvafüara, arthähtara, nirarthaka, axijnätärthaka, apärthaka, apräptakala, 
nyüna. adhika, punarukta, ananubhäsana, ajrtäna, apratibhä, viksepa, 
ma tänu jää, paryanuyojyäpaksepana, ni ran uyojyän uyoga, apasiddhänta, and 
hetväbhäsa. 

131. Take for instance the sentence, “Agriculture produces food.” 
Agriculture consists in activities tike tilling the land, sowing the seed 
ete. Here, the result is not bom immediately after these activities, 
but through sueh intermediary causes tike the crop and paddy stock. 
Similarly, in saerifiee too, one comes to the conclusion that the 
fruit of heaven is attained not immediately, but later through the 
intermediary cause called apürva which is bom of the performance 
of the saerifiee. 

132. Ätma vä are drastavyah, šrotavyah, mantavyah, 

nididhyäsitavyah I 

133. Tameva viditväämrtyumeti nänyah panthä vidyate'yanaya l 

134. Tat präpäheturvijnänam karma coktam ma hämune I 

135. Nityanaimittkaireva kurväno duritakyayam, jnänam ca virna li- 
kurvannabhyäsena ca päcayet; Abhyäsät ca kvacujnänät, Kaivalyam labhate 
narah II 
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